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CHAPTER FOUR 
The Empowered Means (Saktopaya) 


May (the Lord) Who is the supreme vitality of Mantras be victorious; 
He Who, conquering the supreme (reality), bestows mastery over the mass of 
good thoughts in order to destroy the obstacles brought about by bad ones. 


Now, after (having taught) the Divine Means, in order to teach the 
Empowered Means that comes next, he announces that (he is going to do so) in 
the second half (of the verse with which the previous chapter ends). 


3TH MES PATA: RI | 


atha saktam upayamandalam kathayamah paramatmasamvide \ 1 1l 


Now we will speak of the group (mandala) of Empowered Means 
(which serve to attain) the consciousness of the Supreme Self. (1) 


(He refers to) ‘the group (mandala) of (Empowered) Means’ because 
they are many, beginning with the purification of thought (and the rest). 

Accordingly, there (in that context), he begins at first to define the 
purification of thought announced in the subsequent (detailed) enunciation (of 
the contents of the Tantraloka).' 


?The Purification and Empowerment of Thought (vikalpasariskàra) 
without Outer Support? 


' This chapter is about the Empowered Means (Saktopdya). The penetration of 
consciousness that takes place in this category of means is defined in the MV 2/22, as 
quoted above in 1/169: 

"The penetration one attains whilst thinking of (the nature of) reality (vastu) 

with the mind alone, without (having to practice) the utterance of Mantra (uccára) (or 
the like), is here called Empowered (sakta).' See above, 1/292cd-293 (291ab-291cd) for 
a list of the practices taught in this category of means. 
? The word ‘sari ra' means 'refining, preparing, making ready or fit to do or be 
something'. Monier-Williams defines the word in his dictionary as follows: 'putting 
together, forming well, making perfect, accomplishment, embellishment, adornment, 
purification, cleansing, making ready, preparation, dressing (of food), refining (of 
metals), polishing (of gems), rearing (of animals or plants), cleansing the body, toilet, 
attire, forming the mind, training, education, correction (also in an astronomical sense 
Süryasiddhünta), correct formation or use of a word, correctness, purity (especially of 
pronunciation or expression), making sacred, hallowing, consecration, a sacred or 
sanctifying ceremony, the faculty of memory, mental impression or recollection, 
impression on the mind of acts done in a former state of existence. It is one of the 24 
qualities of the Vaisesikas and is associated with bhavana, the faculty of reproductive 
imagination. According to the Buddhists [a sarnskara is] a mental conformation or 
creation of the mind (such as that of the external world, regarded by it as real, though 
actually non-existent, and forming the second link in the twelve-fold chain of causation 
or the fourth of the five skandhas. [It also means] a polishing stone." 
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CHAPTER FOUR 


* The term ‘vikalpa’, here translated simply as ‘thought’, has a complex series of 
connotations (see note 3,394). There are two types of perception or ways in which 
things are known. One is free of vikalpa (nirvikalpa). It is a direct and correct 
knowledge of things just as they are. According to the Pratyabh it is the manner in 
which consciousness as the perceiver knows the contents of its perception as the 
radiance of its own light. This is their ultimate, real (paramárthika) nature. The other 
type of perception is ‘with vikalpa’ (savikalpa). It is a ‘differentiated perception’ of 
things, in which they are perceived to exist individually and independently in their own 
right, different from one another and the perceiver. This is how we commonly perceive 
things in daily life. Most nondualist schools consider this to be simply a mistaken 
perception of reality. Even so, they all agree that in its own terms, i.e. at the level of 
daily life, it is functional. Indeed, daily life would not be possible without vikalpa. This 
is how we know the world and can function in it, making use of the things around us to 
the degree and the manner in which we know them in this way. Linked to the inner 
speech of thought, this is discursive knowledge that can be communicated to others and 
shared with them. It can also be analysed and developed conceptually, even 
independently of outer objects, although it can also be applied to them to understand 
their nature in conceptual terms. Through this knowledge we can make use of them. In 
that sense, vikalpa is a form of knowledge that can be developed and applied, but it is 
not the direct holistic knowledge of reality just as it is in the fullness of its totality. From 
that perspective, it is ‘incomplete’ (apürna), ‘partial’ (arnsika) and ‘impure’. Pure, 
complete and integral knowledge is free of vikalpa and is liberating, just as, conversely, 
the former is binding. 

All this and the many ramifications and implications of what is meant by 
vikalpa need to be borne in mind. Rather than maintain a complex term in Sanskrit like 
this one untranslated, I choose to find a single word equivalent, which in this case is 
‘thought’, In various contexts, one or more of the other multiple meanings of the term 
vikalpa and what they denote come to the fore, and so it has been translated accordingly 
variously as, for example, ‘discursive representation’, ‘notion’, ‘idea’ or ‘conception’. 
The last of these implicitly also conveys the sense that vikalpas are both conceptual 
creations and are themselves creative. These are distinguished from the creations of 
consciousness itself, ie. its manifestations, which are ‘authentic’ or 'uncreated' — 
akrtrima (for an example of this usage see below 4/192, 194). Those created by vikalpa 
are 'artificial' and 'created' — krtrima by the mind and intellect (see, for example, below 
4/107). The notion we have of ourselves is conceived or ‘created’, as opposed to the 
"uncreated' supreme sense of ‘I’ which is the reflective awareness of consciousness 
itself (see above, note 1,460; cf. TÀv ad 5/10cd-11ab, also 16/264 (264cd-265ab) ff.). 
Thus, vikalpa is an ‘unclear’ indirect perception of reality. The purpose of the practice 
of the means to realization in the domain of the Empowered Means is to make vikalpa 
completely ‘clear’ (sphufa). This involves a progressive transition from the domain of 
vikalpa, in which the underlying reality of pure undivided consciousness which is all 
things is obscured by vikalpa, to the domain devoid of vikalpa, in which that reality 
shines in its pristine purity. The Empowered Means are, one could say, largely forms of 
cognitive Yoga that operate in the field of cognition and the mechanisms of discursive 
thought that accompany it. The liberated state is essentially the recognition of one's own 
true nature as the pure fully sentient consciousness of Deity free of thought constructs. 
We have seen that those who have risen up to this condition by Siva's grace practice the 
Sambhava Means, which serves to make it firm and stable (drdha, rüdha). This is done 
by merging and being merged into the reflective awareness of the supreme ‘I’ of the 
Light of Siva consciousness which, as its freedom in all respects, articulates itself into 
the world of words and the entities they denote. This takes place without it thereby 
losing its essential nature and condition as the supreme, transcendental Speech that 
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He who wishes to enter into this, the Supreme Lord's nature, 
described in the previous chapter, must purify (his) thought (properly and) 
without delay (a/ijasa). (2) 


"This (Supreme Lord's) nature' is the one (pure conscious) nature, 
free of thought constructs. (By saying this, Abhinavagupta) thereby (implicitly) 
indicates that (thought) is at rest in the Divine Means. (To achieve this, one 


articulates the plenitude of the Light of consciousness, both in the lower domains of 
Speech and, as it is in itself, beyond them as their source, ground and ultimate nature. 
This continuity downwards into the realms of thought and objective representation 
assures, as Sanderson puts it (2006: 46): ‘the fundamental principle of the left’s 
soteriology that discursive (savikalpaka-) formulation of the self's true nature can lead 
eventually to its nondiscursive (nirvikalpaka-) realization (saksatkdra). It is believed 
that thought (vikalpah) of the nondual reality of consciousness can be so intensified 
through constant reiteration that it obliterates all other awareness and finally throws off 
its dualizing nature to become the enlightened nondual consciousness which until then 
had been its object." 

Time, marked by the succession of events which are distinct from one another, 
is a vikalpa. It is the notion of progressive development and change. In the domain of 
the Divine Means (sambhavopáya), there are no vikalpa, as it is based on the reflective 
awareness of consciousness free of vikalpa, as ‘complete’ (pūrņa), ‘authentic’ 
(akrtrima) and ‘supreme’ ‘I’. Thus, in that sphere of practice, there is no succession 
(krama), just direct timeless insight. It operates in the sphere of Siva, the subject who 
contains everything within himself, ranging from the One — Anuttara — right down to 
gross Earth. It abides within him as phases or aspects of His divine power or will, which 
is at once His freedom (svatantrya) and reflective awareness (vimarsa). It is the Means 
based on the unity (abhedopáya) of Siva' s omnipotent and omniscient will (icchopáya). 

Here that is not so. Practice here centres on perception (jfidna), that involves 
working in various ways and degrees with the flux of vikalpa. Thus, there is an element 
of succession and progression (krama) in a practice belonging to this category, the 
Empowered Means, which is based on the power of perception (j'anasakti). However, 
as practice here is also grounded directly in the development of the direct insight which 
is the reflective awareness consciousness has of its own nature, it is also non-successive 
and only incidentally related to the psychophysical organism. 

The sphere of practice of the Individual Means also leads to the liberated state 
free of vikalpa, but that is not achieved by working with vikalpa and hence 
consciousness directly. This does (as it must) take place, but it is mediated (at least 
initially) by the activity of the psychophysical body (see below, 5/2-9ab). It includes 
such things as ritual, Yoga, the recitation of Mantra and so on, which are explicitly 
excluded in the domain of the practice of Empowered Means. In the sphere of practice 
of the Individual Means, the power of action predominates, and it may involve 
successive progressions and levels marked by features or locations in the 
psychophysical body, including the dynamics of the vital breath. 
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must) ‘purify’ (thought) by repeatedly pondering etc.’ on what one has heard 
(of the teachings) by the process (that develops) from unclear (notions of Self) 
at the beginning, right up to the attainment of the supremely (lucid) state of 
clarity? (of its true nature) at the end. (In this purified state, thought) assumes 
another (contrary) quality (which is direct insight), by virtue of which one 
penetrates into the (essential) nature (of consciousness), which is free of thought 
constructs. (This should be done) ‘without delay’, that is, quickly, otherwise 
(this process of) purification could not develop, because other contrary notions 
(would) arise (that prevent it taking place).* 


Swami Lakshmanjoo teaches that ‘the purification of thought means essentially 
the practice of maintaining of a single thought, thereby removing others.’ But it is more 
than a form of concentration. It is also a process of sattarka — ‘right reasoning’ which is 
and develops suddhavidya — the reality level (tattva) called Pure Knowledge. The 
former essentially consists of focused reflection on the teachings, finally to arrive at the 
conviction of one's own identity with Siva. As such, it is clearly distinguished from 
purely intellectual endeavour. Jayaratha refers to this practice at the beginning of his 
commentary, where he writes: 


‘I am not engaged (in this work) to attain (some) unique status as a writer; nor 
(am I doing this) to show off (my) skill with language; rather my desire is that (my) 
thought be purified (vikalpah sarisküravan) by being constantly occupied with this 
teaching (artha). (4) 


Pure Knowledge greets the fortunate soul who has been graced by rising 
beyond Maya and its domain — the thirty reality levels below it. Here, freed of most its 
Impurity, the soul perceives the true identity of the world to be itself at one with Siva. It 
is the insight which is the immanent foundation of the realisation of transcendental Siva, 
four levels above. As such, it is not of course a thought construct. Rather it is the ‘pure 
thoughtless thought’ that Jayaratha tells us am all this and all this am I”. This pure 
Knowledge is thus the blooming of sattarka — ‘right reasoning’. Accordingly, Abhinava 
refers to six levels or degrees of clarity of this ‘pure thought’. There is no reference here 
to concentration as such. Thought is not eliminated, it is cultivated and refined to think 
in conformity with the teachings, that are realised to be true. Although many, if not 
most, philosophies in India maintain that there is a total break between ‘thought’ — 
vikalpa and ‘non-thought’ — nirvikalpa, with the former representing the domain of 
illusion and the later that of insight into the true nature of things, here there is an 
unbroken continuity between the two domains. The former develops up from gross to 
subtle, that is, from an ‘unclear’ understanding of reality to a ‘clear one’. The latter 
travels down from perfect clarity down to growing obscurity. 

* See below, note to 4/207-208. 

* Read sphutatamatvapatti- for sphutatamatvàdyapatti-. 

^ Thought is at rest when practicing in the sphere of the Divine Means. This state of 
tranquil repose within consciousness, free of thought, is immersion into Siva's nature. It 
takes place by an intense descent of the power of grace, requiring very little from the 
practitioner beyond openness and fearless consent. If there is a need to enter this state 
and so realise one's own true Siva nature, it means that thought constructs are arising 
within consciousness that obscure it and need be brought to rest within it. This is done 
by purifying them, by reflecting deeply on the teachings. The initial unclear notions of 
the purport of the teaching, namely, our essential identity with Siva, thus gradually 
become clearer. As they do so, the conviction of their truth is progressively strengthened 
by the direct experience induced by Siva's grace. This is because, as this process 


TANTRALOKA 5 


Surely (one may ask,) everybody agrees that cognitive consciousness 
(jñāna) is momentary, and as the thought (that arises) from that is also a form of 
cognitive consciousness and so is momentary, how can the purification of one’s 
own nature, which is (essentially consciousness) hidden (by thought constructs), 
develop?’ That could (only take place) if (the prior pure consciousness) is stable 
(sthira) (and continuous), as is the case for example with the flowers (that are 
present in a potential form) in a sesame seed.* So how is it that he has said that? 
With this doubt in mind, he says: 
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A notion (vikalpa) (of the sort ‘I am Siva and this universe is my 
glory’), once purified (to some degree), 1) generates another notion, which 
is (already) purified by its yery nature, and 2) that one also, another similar 
to itself (which is more refined), 3) that also another one, and that too 4) 
another similar one by nature (thus forming a series of progressively purer, 
more refined notions of Self). (3) 


Here (in everyday life), the conceptual representation (vikalpa) (that 
something is) blue arises from a conceptual representation of ‘blue’. The 
conceptual representation of ‘yellow’ does not (arise from that). 1) In the same 
way, even if (the first notion of Self) is unclear, because it is being contemplated 
in order to make it clear, the state in which the lack of clarity is (in the process 


progresses, consciousness shifts from the aspect in which it perceives the nature of 
external through the medium of thought constructs, to its other aspect, in 
it perceives them within itself and as itself directly, unmediated by thought. All 
things reside within Lord Siva and Siva within everything. But while this realisation is 
brought about by Siva’ grace, the practitioner should take care to apply himself or 
herself assiduously to this practice, and do so, as far as possible, without interruptions, 
because until the goal is reached, thought-free consciousness tends to revert back to its 
opposite aspect. 

7 The text here is corrupt. It appears that some part of it has been lost and the word order 
has been disarranged. Rather than make an extensive conjectured emendation, the most 
direct way to arrive at a minimally satisfactory text is to omit the reading 
utpüdasamanantaram eva. 

* The seed can only give rise to a plant that goes on to bear fruits and then flowers, if all 
the succeeding stages of their progressive development are present in some potential 
form in the previous ones. This would not be possible if each stage were to be 
momentary, that is, totally self-contained and independent. Something already present in 
the initial stage must be carried over from one stage to the next to ensure continuity and 
growth. Similarly, consciousness must exist initially in a pure state free of the thought 
constructs that obscure it before they arise, otherwise it could not arise subsequently 
when thoughts have been purified, that is, removed by absorbing them into the pure 
conscious nature of the yogi engaged in this practice. 
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of) decreasing (bhrasyadasphutatva) is initially" attained, so that the (resulting) 
notion (vikalpa), which has been refined (to some degree), generates another 
refined notion (of Self) like itself (which has also been purified to a higher 
degree). (This is not surprising); indeed, it is generally the case that the 
production of an effect accords with (the nature of its) cause.'^ This is the 
general sense (of this verse). One should understand that (this applies) in the 
same way to the succeeding notions (in the series) also. 2) ‘That one also’ 
(gives rise to) a second one born from that purified notion, and 3) ‘that also 
another’ third one, and then again, 4) ‘that one too, another’ fourth one. Here 
(in this case, another, subsequent notion) which is ‘similar to itself’ can be 
related to (the previous one). Even so, it is said to be a ‘similar one by nature’ 
in order to indicate that even though (the individual notions) of the chain of 
notions are progressively more distant (in nature from one another as they 
become more refined), this (does not entail) any loss (iani) of their (basic) 
similarity." 

Surely (one may ask,) agreed that from one purified notion another 
arises that is similar to that, but then would not the arising of the third (notion) 
and so forth, again in the same way, be useless, or else, if (you say that there is) 
a difference (between them), would that not compromise (haüni) (their) 
similarity? With this doubt in mind, he says: 


° See below, commentary to 4/5cd. 

1 The cause here is a notion in the process of being increasingly purified. The effect i 
another notion which is also in the process of being increasingly purified, and so hi 
been purified to a higher degree than the previous one, and will give rise in the same 
way to another which is purified to a greater degree, and so on. In this way, there is a 
chain of causes and effects that carry on from one to another, both similar with respect 
to what they are and also with respect to their potential to develop further. 

"' This progression through the first four stages, from unclear to clear notions of the 
nature of reality, maintains the similarity between the previous and subsequent notions, 
because a cause doesn't give rise to an effect totally dissimilar to itself. More proximate 
notions are most similar, those more distant least. Even so, as they are all related one to 
another in this chain of progressive development, there is no logical inconsistency even 
if the final, clearest notion develops into a complete and perfect insight into the nature 
of reality which is totally subversive of the initial one. For example, we may begin with 
an initial understanding of Lord Siva's nature as the Lord, Who is so infinitely greater 
than us, that He is qualitatively different, as when we feel that He is the creator and we 
are His creatures. But as we advance in our practice and understanding of the teachings, 
we progressively understand who we really are and Who Lord Siva is. As we progress, 
our notions become clearer, more in conformity with reality, until ultimately we not 
only understand conceptually that the Lord we worship is our own true nature, we 
experience it directly. In other words, this kind of practice makes use of thought to 
eradicate it. Thought does not only obscure consciousness, and so should not be 
eliminated as valueless. It can also serve in this way as a vehicle of realisation, by 
disciplining it and opening it up to the illuminating grace that clarifies it. Thus, radiant 
and clear, that is, transparent to the Light of consciousness, thought, freed of its 
obscuring confinement, rises to the thought of the identity with Siva and the world, be it 
terrible or wonderful, His thought creates. 
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The (degree of) purity of these four thought constructs is, 
progressively, 1)unclear (asphufa), 2) about to become clear 
(sphutatabhavin), 3) in the process of becoming clear (prasphutan), and 4) 
clear (sphutita). (4) 


(Notions concerning the true nature of things are) ‘progressively’, 
according to the degree of the excellence of (one’s) practice (abhyàsa)," *about 
to become clear’, that is, fit to become clear (and correct), ‘in the process of 
becoming clear’, that is, (their) clarity is developing, and ‘clear’, that is, have 
attained a state of clarity. Thus here (in this case), (the clarity of the correct 
conception of reality) accords with (the progressive) excellence of insight 
(darsana); (thus, although the succeeding notions become progressively more 
lucid, the preceding ones are) not useless, nor does that compromise (hàni) 
(their) similarity, because no other insight (into the nature of reality) (pratyaya) 
arises which is dissimilar (to the notion formed of it on the basis of the highest 
teachings). Thus, what is being said in this way is that the purification that 
takes place initially develops according to the excellence of (one's) practice. 

Is not (complete) purification of (thought) possible by only just this 
much? (With this question in mind,) he thus says: 
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Then (at the next higher level, the notion one has of reality) 
becomes 5) more clear (sphufatara) until it finally becomes 6) supremely 
(sphutatama) so. (5ab) 


‘Then’ (at the next higher level), after the fourth (degree of clarity). 


" This means is based on repeated practice (abhydsa), and so can be contrasted with the 
Divine Means (Sambhavaopaya), in which the highest state of divine, subjective 
consciousness is attained with just one application of self-awareness, and even more so, 
with No Means (Anupdya), which is the spontaneous awareness consciousness has of 
itself. But although these two appear to be extreme opposites, in fact, all the means to 
realisation ultimately lead to No Means, preparing for its realization. 

? Indeed, the opposite takes place — as correct notions of reality become progressively 
clearer, they develop into a direct experience of it, which confirms that they are correct, 
thus contributing to their clarity. In other words, the essential similarity of true notions 
of the nature of reality that develop in this way is based on the fact that they are correct 
and grounded in a direct experience which underlies and sustains them, namely, that 
they are ultimately products of Siva consciousness, not just the mind. 
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Surely (one may ask,) even by means of the most excellent practice, 
how can an initially unclear notion rapidly assume the state of one that is about 
to become clear, and so on? With this doubt in mind, he says: 
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In (between all these six stages,) starting from (the first, in which) 
the notion (vikalpa) (of the nature of reality is) unclear, there are other 
intermediate (gradations). (5cd) 


(There are) ‘other’ particular ‘intermediate’ (gradations) in between 
(each stage). In this way, in between (the initial stage in which the correct 
notion is) ‘unclear’ and (the one that is) ‘about to become clear’, the (initial) 
lack of clarity is ‘(in the process of) decreasing’ (bhrasyadasphutatva). In the 
same way, (the next intermediate stage) is ‘a little clarity’ (isatprasphufatva) 
(between the stages in which the correct notion of reality is ‘about to become 
clear’ and ‘in the process of becoming clear’). (Then, between ‘the process of 
becoming clear’ and ‘clear’, the intermediate stage is) ‘clarity which is (just) 
sprouting’ (ankuritasphutatva). (The intermediate stage between ‘clear’ and 
‘more clear’) is ‘the indication of greater clarity’ (dsitritasphutataratva). 
(Finally, the one between ‘more clear’ and ‘supremely clear’ is) ‘emergent 
supreme clarity’ (udgacchatsphutatamatva). 

Surely (one may ask,) once this has been done in this way, what of it? 
With this doubt in mind, he says: 
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“Thus (as a result of this process), consciousness, strengthened by 
that noble and supremely clear nature (of the most lucid notion), attains (its 
own) pure state of being, which is free of thought constructs.” (6) 


‘Thus’, because of the purification (which takes place) as described, 
‘that nature’ (of consciousness) which is (engaged in) thought (vikalpakatva) 
is ‘supremely clear’ and therefore ‘noble’, that is, great, because it is on the 
same level as (consciousness, which is) free of thought constructs. 
‘Strengthened’ by it, and having been freed of the need of further purification, 
the form of consciousness consisting of thought constructs (vikalparüpà samvit) 


^! Jayaratha refers in TAv ad 1/171 to this passage, which extends up to here from verse 
2. This verse is quoted below in TÀv ad 5/5. 

'S This is possible because there is a continuity between thought (vikalpa) and the 
consciousness free of it that precedes it. See preceding notes and also above, note 3,87. 
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‘attains (its own) pure state of being, which is free of thought constructs’ by 
the removal of the stain of limitation (sarnkoca). The meaning is that is shines 
radiantly as full (and perfect) knowledge (jñāna) (of reality), free of thought 
constructs. Thus, this (verse) also says (in this way) that one should not rest in 
just thought constructs alone. As they say: 


ʻA wise man should not immerse (himself in any notions) — even 
thought that concerns ultimate reality. What difference is there between an 
auspicious and an inauspicious thought? (They are both equally just notions).' '* 
He (now) relates this to the main point (he is making). 


aaa dg ais: afar |d 
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atas ca bhairaviyam yat tejah samvitsvabhàvakam | 


'5 This verse is also quoted above ad 1/24. We have had occasion to note several times 
that consciousness is of two kinds, that is, consciousness with thought constructs 
(vikalpasamvid) and consciousness devoid of them (avikalpasarivid). The former is 
necessarily limited, conditioned by the relative distinctions between the things that 
conceptual representation is based on. The latter, devoid of them, is *pure' in the sense 
that, free of all relative distinctions, both internal with regards to what manif within 
it, and external with regards to the possibility of some other reality distinct from it, 
consciousness is all that exists. The finite experience of daily life requires both these 
aspects. In actual fact, they work together and are not in conflict. However, those who 
fail to recognise the integrity of consciousness are generally obsessed with that aspect of 
it which is engaged in thought, and the conditioning, limitation and consequent suffering 
it entails, and a few, on the contrary, are obsessed with the notion that only 
consciousness free of thought is of value. Thus, it is necessary to uncover the other 
aspect of consciousness free of thought constructs in order to be free of them, and at the 
same time realise their oneness with consciousness. 

Although thought constructs obscure ‘pure’ consciousness, they arise in order 
to understand what is perceived directly in the domain of the other aspect of 
consciousness, and so are useful, indeed, necessary. However, they entail a split, as it 
were, within consciousness, between the perceiver and the perceived. The flux of 
perception that connects them is actually the whole of consciousness, when it is ‘pure’ 
and there is no split. Otherwise, moving between the polarities of subject and object, it 
develops into thought constructs after the initial direct perception consciousness has of 
itself as manifesting as all things. Accordingly, two aspects of consciousness are 
distinguished as ‘pure’, direct perception on the one hand, and conceptual on the other. 
The former includes the latter, whereas as the latter excludes the former. Thus, in order 
to recognise the original pristine condition, thought-centred consciousness is ‘purified’ 
by focusing on the other aspect, which is free of thought. Those who practice the 
Empowered Means do this by developing thoughts that are in conformity with the 
nature of consciousness and hence reality, by attentive reflection and application of 
these teachings, until ultimately thought reverts to its true essential, pure conscious 
nature. This does not mean that all thought ceases. Rather, thought thus purified not 
only ceases to obscure consciousness; it also contributes to its illumination. The yogi 
moves freely from savikalpa to nirvikalpa consciousness and back, radiant with the 
grace of Bhairava, that is, Supreme Siva, who is his true nature. 
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And thus (for this reason), Bhairava’s radiant power (tejas), which 
is consciousness, becomes (fully) clear (and evident) to those who reflect 
upon it again and again. (7) 


‘Thus’, because consciousness with thought constructs (vikalpasamvit) 
manifests radiantly as consciousness free of thought constructs (avikalpasamvit) 
by the power of each particular (level of) purification. Those great souls who, 
endowed with the most intense descent of the power (of grace), ‘reflect again 
and again’, progressively, (proceeding) from unclear (notions) right up to the 
attainment of the state of emergent supreme clarity, on (the pure) ‘T 
(consciousness) which is ‘Bhairava’s radiant power (tejas), which is 
consciousness’ called knowledge and action, the object of their reflective 
awareness, namely, the radiant power of Bhairava’s conscious nature, becomes 
(supremely) clear (and evident). The meaning is that by the power of Sambhava 
penetration (into pure Siva consciousness), that is experienced directly. 

Surely (one may ask,) as the sole nature of consciousness is the subject, 
it is logical that (cons s) should be (the subject) who reflects not the 
object of (that) reflective awareness; if it were to be so, would it not entail (the 
undesirable consequence) that it would be insentient as is (any object) such as 
(the colour) ‘blue’? With this doubt in mind, he presents (the problem): 


The Lord Conceals and Reveals His Own Nature 
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Surely, (someone may object that this cognitive) consciousness 
(sarnvid) is a reflecting perceiver that is itself (svatah) (intrinsically and 
spontaneously) reflective awareness. How can it be an object of awareness? 
If it were to be emitted in that form (it would be) insentient (not 
consciousness)." (8) 


"In that form' means as the object of awareness. He (now) replies to 
that (objection). 


sad warfare: memes feá | 
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" Sanderson translates: ‘Surely consciousness is itself awareness. It is that which carries 
out acts of representation. How then, could it be itself the object of such representation? 
If it were to assume such a character it would no longer be consciousness.” 
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"*(In reply to this objection,) it is said that consciousness, which is 
one's own (authentic) self (svatmasamvitti), is by its very nature full (of all 
things) (nirbhara). Yt was said before that there is nothing at all that needs 
be subtracted from it or added to it.” (9) 


Here (according to us), consciousness (sarivid) is the form of one's own 
(authentic) self (svatmariipa) because there is nothing separate from it on which 
it depends. It is (spontaneously) by itself (svatah) ‘full (of all things)’, that is to 
say, it craves for nothing else. Thus, because it is ever manifest (nityodita), 
‘there is nothing at all within’ consciousness, which is one’s own (authentic) 
self, (that could be) ‘unclear’ etc., that ‘needs be removed’ or that is 
‘supremely clear’ etc. that (needs be) ‘added to it’. It was said ‘before’ in the 
chapter concerning No Means that: 


‘(No practice) associated with action (kriyayoga) can serve there as a 
means (to realisation). 


Thus, with that’! same intended sense, it is said by (others) also who are 
outside (our tradition): 


"Thus, there is nothing that is to be removed and nothing that needs be 
added. What needs to be seen arises from what exists (bhütatá). He who sees 
what exists is liberated.’ 


Surely (one may ask.) if thi 
unfolding expansion of conscious 
says: 


is the case, how is it that this ‘unclear’ etc. 
ss (arises)? With this doubt in mind, he 


! Sanderson: ‘To this we answer as follows. The consciousness which is our identity is 
all-containing by its very nature. We have already said that nothing can be subtracted 
from it nor anything added to it.’ 

" Consciousness, which is essentially subjective, is initially known objectively as the 
goal — ultimate reality, Deity, one’s own nature etc. But even so, it is not degraded 
thereby to the level of a common object. Even when making itself known to the 
individual fettered soul in this way, it does not change. The process through which the 
individual comes to realise that this fundamental divine consciousness, which is at once 
all things and beyond them, makes no difference to it at all. Developing insight is not a 
matter of removing limitation, impurity, ignorance or the like from consciousness. Nor 
does anything need to be added to it, nor could it be. Full to overflowing with all things, 
it lacks nothing, and, perfect in all respects, it is free of all defects that could possibly 
require removal or remedy. 

Above, 2/8ab, see there. Also quoted ad 3/27 1cd-272ab (271). 

?! Read tadabhiprayenaiva for yadabhiprayenaiva. 


12 CHAPTER FOUR 


fe q zWemfcarearee-erfaieredi | 
AASE: TAR: eo 


kir tu durghatakaritvat svacchandyan nirmalàd asau | 
svatmapracchadanakridapanditah paramesvarah W 10 ll 


"However, by virtue of His unsullied freedom, which can 
accomplish the impossible," the Supreme Lord is adept in (playing) the 
game of concealing His own nature.” (10) 


‘However, the Supreme Lord’, Who is the Supreme Light, ‘can 
accomplish the impossible’, that is, hide His own nature. Thus, because of this, 


? Sanderson: ‘Yet by virtue of that absolute freedom which is his power to accomplish 
the impossible the supreme lord is adept in the game of self-concealment." 

? The expression durghafakarin literally means ‘one who can do what is very difficult 
(to do)'. 

* This verse is quoted in the Mahārthamañjari (p. 51), where Mahesvarünanda explains 
it as follows. yady api asau saktipátádyabhàvàt kumbhakürasyüpi ghatakarane 
sarvasaktisivatmatà, tadaparijhanat tu kumbhakaratety arthah iti 
padasangatiprakriyayà svahrdayena (p. 50) paramesvaribhüvaparamarsasünyo 
bhavati, tathüpi tattvadrstyà tasya paramesvaratvam ümnáyodghositam avarjaniyam | 
tathühi parameśvarí hy ayam — evüsadhüranasvabhüvo yat — sarvadà 
dipaficakrtyaküritvam | tac cottaratra vyaktam ülocayisyate | etad anatgikarad 
dhi  máyávedàntàdinirnitasyatmanah | svasphuranamodaman alaksanam | asatkalpa- 
tvam àpatitam | puru; ayari 

kintu durghatakaritvat svacchandyannirmaladasau | 

svatmapracchadanakridapanditah paramesvarah \| TA 4/10 

iti $ritantrálokasthityà mayapathavatirno ‘pi paramesvaravat sarvada pañcāpi krtyāni 
karoti | yato ‘sya na kasyaiicid apy avasthāyārı sarvitsarnskaravandhyatvam | 


"Even a potter who (is engaged) in making a pot possesses Siva’s nature with 
all its powers. However, because no descent of the power (of the grace) etc. has taken 
place, he does not know that fully, and so his condition is that of a potter. Thus, due to 
his own heart (of reflective awareness) that functions in accord with (his) level, he is 
devoid of the reflective awareness of (his essential) state of identity with the Supreme 
Lord. (p. 50) But even so, from the point of view of reality, his (identity) with the 
Supreme Lord, proclaimed by the tradition, cannot be set aside. Such is the Supreme 
Lord's unique nature, namely, that he always performs the five functions of creation etc. 
This will be examined clearly further ahead. It is because of Maya that Vedanta and the 
like have not accepted this (teaching) that that which is the pulsing radiance and joy (of 
consciousness) has become as if unreal, the characteristic of which is blindness. Again, 
although this individual soul has descended down onto the path of Maya, like the 
Supreme Lord he always performs (all) the five functions. This is because, in accord 
with the view of the venerable Tantràloka (as stated in this verse), he is not devoid of a 
trace of consciousness in any state at all.” 
MM p. 49-50. 

Ksemarája analyses in detail in the Spandasaridoha (p. 10-14) how every 
perceiver performs in a limited way Siva's five functions of creation, maintenance, 
withdrawal, grace and obscuration in each act of perception. 
See Dyczkowski 1992a: 65-67. 
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which is (His) pure ‘freedom’, He conceals ‘His own nature’, which is the 
supreme subject alone (and nothing else), by the outpouring (of countless 
individual) subjects and objects etc. and manifesting in that way. That is (His) 
‘game’, that is, (His) activity (pravrtti), which takes place without (His) 
contemplating (any) particular pre-determined result, in which (He is) ‘adept’ 
and skilled. This is the meaning. This alone is His power called Maya, which is 
His freedom. It makes His own nature manifest as concealed (avrta), although it 
is (always) unconcealed (andvrta), due to which this manifestation of duality 
(and relative distinctions) (bheda), consisting of subjects and objects etc., is so 
(extensive). 
He says that (in the next verse): 


amag vawusfr werd furo 
aa wr ad Ye aaa RR: d 22 1 


anávrte svarüpe ‘pi yad dtmacchadanam vibhoh | 
saiva māyā yato bheda etavan visvavrttikah \\ 11 || 


"Although the All-pervasive Lord's own nature is (always) 
unconcealed,” yet He conceals himself. That (concealment) is itself Maya, 
from which (proceeds) such duality (and diversity) (bheda) that is active 
everywhere (visvavrttika)." (11) 


(The Lord's) manifestation in this way as all things is what is said to be 
duality. It is due to that that this bondage of transmigratory existence, the end of 
which is far away (and hard to attain, exists). In order to remove that, (one 
should exercise) this reflective awareness so that consciousness itself, 
repeatedly contemplated (in this way), may become clearly evident. 

He says that (in the following verse): 


amma £p WERTE: 
agam wmm 22 1 


tathübhüsanam evàsya dvaitam uktar mahesituh | 
taddvayadpasanaivayam paramarso ‘bhidhtyate W 12 |l 


?5 Sanderson: ‘The actual nature of the all-pervading Lord is not concealed. Yet he 
seems to conceal himself. It is this self-concealment that is (meant by) mdyd, the source 
of all this diversity which is active everywhere." 

% Read with MS C, anávrte for anāvrtte (which is, anyway, incorrect). In place of 
yadatmacchadanam, ‘namely, the cover (which conceals) His own nature’, MS C reads: 
yasmád acchadanam. Adopting this reading, this line could be translated thus: ‘Maya is 
that due to which a cover (exists that conceals) (the All-pervasive Lord, although His 
nature is (always) unconcealed)." 

? Cf. $Dr 1/32cd: atmapracchadanakridar kurvato và katharhcana māyārūpam — Or 
else Maya accomplishes in some (miraculous) way the game of self-concealment. 
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Duality is said to be the manifestation of this Great Lord in this 
way. The removal of that duality” is said to be this reflective awareness 
(that this is so).” (12) 


‘The removal of that duality’ takes place by attending to the 
(essential) oneness (abheda) of the effect and (its) cause (that is, universal 
manifestation and Lord Siva). 

Surely (one may ask,) everybody here agrees that what is manifest is 
not unmanifest"and that this body, (the colour) blue and the rest manifest as 
different (from one other) (bhedena).*' So how is it that it is said that: ‘the 
manifestation of consciousness itself (takes place) by removing that’? In order 
to (answer this question and) remedy this doubt, after (having discussed) the 
purification of thought constructs, he commences (his exposition of) the nature 
of sound discriminative reasoning (tarkatattva), announced in the initial 
enunciation (of topics of the Tantrüloka). 


The True Nature of Sound Reasoning (tarkatattva)” 


% [n place of taddvayāpāsanenāyarh — ‘by the removal of that duality this . . .' read with 
MSs C and Ch, and apparently Jayaratha himself, taddvayüpüsanaivayam — ‘The 


removal of that duality is itself this 
? The form of reflective awaren n the sphere of the Divine Means, where the 
oneness of consciousness prevails, is the pure all-encompassing awareness of ‘I’, The 
sphere of the Empowered Means is that of both unity and duality. The same freedom 
which is the reflective awareness of the oneness of subjectivity, free of thought 
constructs, also operates as dichotomizing Maya, that generates the duality of 
objectivity, and with it the notions that accompany and sustain it. At this level, there is a 
choice to be made between one or the other. This is the form of reflective awareness that 
operates here in order to remove duality. This is the Sound Reasoning (sattarka) that is 
examined in the following section. 

? The same expression appears above TAy ad 3/21-22, 3/23, 5/155cd-156ab (5/154cd- 
155ab), 9/159 and 28/355b. See note to TÀv ad 3/21-22. 

?' One could as translate that they manifest ‘as duality’ or ‘as division’, that is, as the 
relative distinction between things that constitutes duality. 

? The term farka is here translated as ‘sound discerning and intuitive reasoning’, in 
accord with Abhinavagupta’s usage of the term. It has a variety of meanings and 
applications in the various schools of Indian philosophy. The common basic meaning of 
the word ‘rarka’ is simply reasoning applied to discover the nature of something. Nyaya 
is the school of Indian philosophy that prides itself especially in the application of 
reason in this way. It is defined in the Nydyasitra, one of its earliest texts, as 
avijnatatatve ‘rthe kéranopapattitas tattvajfianartham ühas tarkah- ‘Tarka is reasoning 
(applied) in order to (gain) correct knowledge of something when its true nature 
unknown; it is the ascertainment of the causes (for its correct apprehension).’ (NS 
1/1/40 quoted in SvTu ad 10/678ab). Nyaya (which itself means ‘sound reasoning’) is 
the discipline of applying sound reasoning (tarkasastra). It lays down the criteria for 
sound and unsound reasoning and the rules that should govern formal philosophical 
debate with an opponent of a rival school. The latter’s view is stated first as the ‘initial 
view’ (pürvapaksa). It is then confronted with the ‘subsequent view’ (uttarapaksa), 
which is the response (uttara) to it. The debate swings back and forth in this way until 
the ultimate conclusion (siddhanta) is reached, which proves and establishes one's own 
position. Tarka can be seen to be just ‘dry logic’ (suskatarka), especially if focused on 
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guerra Fe pafa PT: | 
SEES Farg AIT: $3 


durbhedapadapasyasya mülari krntanti kovidah | 
dhararidhena sattarkakuthüreneti ni$cayah W 13 Il 


VIt is certain (nigcaya)™ that the learned sever the root of this tree 
of harmful duality (durbheda) (which is hard to fell (durbheda)) with the 


epistemological matters or formal logic, not metaphysics. This Tarka is quite the 
opposite. It is sattarka — sound or true reasoning focused on the highest reality and truth 
sat in the highest sense. A Sivasiitra (1/18) declares that vitarka ütmajfiánam — ‘right 
discernment is the knowledge of the Self’. Bhaskara comments from the point of view 
of the Pratyabhijfià: 

"The discriminating insight which (operates) in the midst of (the many and) 
diverse limiting conditions (upadhi) is the right discernment of the single uninterrupted 
awareness (vimarsa) of one's own true nature (svasvabhava), which serves to attain the 
recognitive insight (pratyabhijfia) that the Self is Siva. Know this to be the highest 
means to rei jon, in which one experiences the true Self (satyatman) directly. 
Therefore, (thi: the supreme unfolding of the intuitive awareness of the pure Self." 

Commenting on the same aphorism, Ksemarüja simply writes: ‘Right 
discernment is to deliberate that: ‘I am Siva Who is all things'. This is one's knowledge 
of the Self." 

Grounded in the developing contemplation (bhávaná) of reality mediated by a 
sound discernment between the view to adopt and the one to reject, Sound Reasoning is 
the reverse of Maya, which is the application of the freedom of consciousness that 
induces the error of duality and hence the stream of conceptualization. Sound Reasoning 
is the application of that same freedom that grasps the truth of oneness. Subject and 
object, perceiver and perceived persist, but not separately. It is the unfolding insight that 
knows that the perceiver is the perceived and the perceived is the perceiver. This is the 
experience of Pure Knowledge (suddhavidyà), the first of the five ‘pure’ reality levels 
(Suddhatattva), on which c jousness is not sullied by dichotomizing thought 
constructs, It is the unfolding discriminating insight that accompanies the purification of 
dualistic notions, and fuels the expansion of consciousness (vikdsa) that encompasses 
the lower reality principles, that are the domain of Maya, recognizing them to be 
manifestations of the subjectivity of consciousness. 

The classic formulation of the experience at this level is the insight that ‘I am 
this’ (aham idam) and ‘this am I’ (idam aham), in which there is a common base 
(samanyadhikaranya) of consciousness on which subject (‘I’) and object (‘this’) rest, 
equally balanced as aspects of the same consciousne: ke ‘the evenly weighted scales 
of a balance’. Sattarka has thus also been translated as ‘insight’. This is clearly a good 
and correct translation. However, by ignoring the literal, common meaning of the word, 
an important aspect of sattarka is ignored, namely, that it is also the process of the 
‘purification of thought’ that culminates in the insight which sustains it and underlies it. 
It also ignores the two-fold quality of thought and consciousness, namely, that they are 
both thought and its absence, confusion, approximation, limitation and duality as well as 
certainty, exactitude, freedom and oneness. Where it not so there would be no 
possibility of thought, reason or insight. 

? Cf. ‘when duality is destroyed by masses of sharp reasoning, just like a tree that is 
felled by a sharp axe, (reasoning) that is tempered by real knowledge (as an axe is 
tempered by fire.) it does not grow again.’ MVV 1/229. Cf. below, 4/80-8 lab. 
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fully sharpened (dhararidha) axe of sound discerning reasoning (sattarka) 
(that has attained the highest level).5 (13) 


This ‘duality’ consisting of subject and object etc. is the sole cause of 
bondage and so is ‘harmful’. It is (like) a tree because it is hard to uproot. The 
*wise', who have recognized their own (true Siva) nature, (possess this sound 
intuitive reason and so uproot it). It is ‘sound’ (sat), that is, established in (the 
one) reality (tattva), which (for them) is directly apparent (sākşāt).” Thus, 
different from other (lower forms of) reasoning, (what is meant here by) 
‘intuitive reasoning’ is the one that has attained the supreme eminence (Kofi) 
(of insight). Emerging from the intellect sanctified by (its) contact (sparsa) with 
the aspect (of consciousness) which is Pure Knowledge (suddhavidya), its 
supreme form brings about the recognition of one's own (true) nature." That is 
the well sharpened ‘axe’ of this (tree), which is experienced (in this way) by 
means of which (the wise) ‘sever the root’ cause (of duality), which is 
ignorance (akhydti), in such a way that this (tree which is the) ignorance of full 
(all-encompassing) and supreme pure consciousness" may not arise again.” 
This is the teaching (concerning sound discriminative reasoning). It purifies the 
i vikalpa) of great souls in accord with the excellence of their practice 
(of insight) by examining (the true nature of) the body and the rest (of the 
psychophysical organism, wrongly identified with the Self, in the light of the 


“ The acquisition of knowledge, whether through direct perception, inference, 
authoritative testimony or any other valid means of knowledge, takes place in stages. 
The final one is termed ‘niscaya’, which can be translated as ‘ascertainment’, ‘decision’ 
or ‘conviction’, according to whether the process of ‘coming to know’ is understood to 
be one of choosing between alternative possibilities or, what amounts to the same thing, 
eradication of doubt. 

* The expression *dhàrürüdha-' means both ‘fully sharpened’ and ‘mounted on (the 
highest) level’. The first meaning qualifies ‘axe’ and the second this intuitive insight. 

? Read sat for san. 

?' The word sat is thus fancifully derived from saksat (‘directly apparent’) and tattva 
(‘reality’). 

38 Suddha Vidya is the experience of entry into the Pure Principles above the duality of 
Māyā. It is a state of consciousness of oneness free of thought constructs — vikalpa. The 
experience has two aspects. One is that “all this universe is me” and the other is “I am 
all this universe". They correspond to the principles of Iévarà and Sadasiva beyond it. 
One may wonder why there need be these two beyond, when they combine in Suddha 
Vidya. The answer, according to Swami Lakshmanjoo, is that Suddha Vidya is not 
stable. There is entry and exit from it into the duality of Maya in the domain of thought 
constructs just below it. Thus, further ascent is not so much a matter of an evolving 
experience as one that is marked by growing stability of insight. Understanding sattarka 
to be Suddha Vidya is thus a way of expressing that, although sattarka moves into the 
realms of nondual conscious! beyond Maya, until it is fully perfected it repeatedly 
falls back into Maya to then rise out of it again. In this way, the domain of vikalpa is 
gradually purified by increasing absorption into nirvikalpa until, when Suddha Vidya 
reaches its supreme form, that is, its completely stable form, fully immersed in 
nirvikalpa, the recognition of one’s own true identity as Siva flashes forth so perfectly 
and completely that it need not do so again. 

? Read with MS Jh: -sarinvinmatrakhyateh for —sarnvinmatrakhyateh. 

“° Trees that are not cut down from the root may grow again. 
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teachings). Once it has reached (its) supreme summit, it assumes the nature of 
contemplation (bhavanà), by virtue of which the nature of consciousness, 
although (initially) unclear, attains a state of (perfect) clarity. 

Thus, he says: 


qr mE: gig FT: d 
àg wr wee uua 


tam enam bhàvanàm āhuh sarvakamadugham budhah | 
sphutayed vastu yapetam manorathapaddd api | 14 Il 


The wise call that (intuitive reason) creative contemplation 
(bhavana)," the cow who grants all wishes.” It renders (that) reality (vastu) 
which is beyond even (the most) wishful (imagination) vividly evident. (14) 


(Sound intuitive) reasoning is ‘that’ which they call ‘creative 
contemplation’. (Common logical) reasoning (tarka) is (the process) of 
reaching a conclusion (concerning the nature of something) on the basis of 
available evidence (linga).* (When that) has reached (its) supreme summit, it is 


?' ‘Bhavana’ literally means ‘causing to be’. It is a state of creative contemplation 
attained through concentration, at the end of which the contemplated object, whether 
externally existent or imagined, appears before the yogi as if present and fully evident 
(see SpN p. 27). If it is directed at the fundamental state of subjective consciousness free 
of thought constructs (nirvikalpa), it empties consciousness of its contents. 
the yogi lays hold of his higher subjective Siva nature, fusing wit 
way the yogi who seeks liberation attains, by means of bhāvanā, direct understanding of 
the true purport of the scriptures, that is, knowledge of the highest reality, which is 
"beyond the plane of desire’. See also below, 28/346cd-349ab. 

?' Abhinava is referring here to Kamadhenu, also known as Surabhi, the divine cow 
(dhenu), believed to be the mother of all cows, who are her earthly embodiments. She is 
a miraculous ‘cow of plenty’ whose milk fulfils every desire (kama). Iconographically, 
she is generally depicted as a white cow with a human female head and breasts, or as a 
white cow containing various deities within her body. Below, in 13/156, the same 
analogy is applied to pratibhd, the creative, intuitive genius of consciousness, which is 
its capacity to understand profoundly and imagine. Poets and sages shine with pratibha. 
It is also because of that that we can understand and use language, reason, and 
experience beauty. Even animals possess it to some limited degree. The birds know 
when it is time to migrate, and lions have a sense of their strength. In its most developed 
form, it is the creative genius of Bhairava who, independently of any means, creates the 
world (3/65cd-66ab). The practice of bhdvand in the domain of the Empowered Means 
serves to progressively strengthen it as Siva's grace becomes progressively more 
intense. 

? Lit. ‘which has departed from the path of desire’. 

“ Read abhidhiyamünalinganuvedhah for vidhiyamanalinganuvedhah. The emended 
reading literally means ‘penetration into the sign (liriga) which is being denoted (by the 
teaching)’. The word *lirga' is a term commonly used in logic. In that context it denotes 
the ‘sign’ or ‘evidence’ on the basis of which inference is possible. For example, smoke 
on a hill is a ‘sign’ or ‘evidence’ that a fire is burning there. The scriptures or a teacher's 
oral instruction voices ‘signs’ or ‘evidence’ of the existence of an ultimate reality. 
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said to be creative contemplation (bhavand). That is said (in the following line): 
‘that itself is supreme knowledge which is considered to be creative 
contemplation’. Thus ‘this’ (creative contemplation) is the act of expounding 
(kathana)* that (teaching concerning sound discriminative reasoning) in accord 
with (the teacher's) command (àdesa). When (that contemplation) becomes 
fully developed, one obtains the desired fruit, and so he says (that this 
contemplation is) ‘the cow who grants all wishes’. That is said (in the 
following verse): 


“Present there for just one (auspicious) moment (muhürta), he attains 
(perfect) contemplative absorption (samadhi), and there also, when it is well 
completed, he attains the desired fruit." 


(That) ‘reality’, which is ultimately real consciousness, whose unique 
characteristic is (its identity as) the supreme subject, is (so wonderful that it is) 
"beyond (the most) wishful (imagination)'. It is not in the sphere of even free 
(unhampered) thoughts (svatantravikalpa), because it cannot be (conceived) by 
thought. That contemplation (bhdvand) alone ‘renders (it) evident’; that is, can 
make it directly apparent (sáksáf) by (its) condition (vrtti), free of thought 
(avikalpa). What can the yogi not accomplish by its glorious power? 

Thus, this itself is said in our teaching (darsana) to be the most 
excellent limb of Yoga. Accordingly, he says: 


ayaa qoi qf aT | 
SORTS CUTS TMT d$ od 
art aa: fertyd eof fares d 
xe CARAT i E og 


‘Penetration’ into that which this ‘sign’ or ‘evidence’ indicates is the realisation of its 
truth by becoming one with it, that is, recognizing one’s own essential identity with it. 

^ MV 17/20cd. The previous line says tadarthabhavanayuktarh_ mano dhyànam 
udahtam | ‘It is said that the mind that is engaged in the creative contemplation of that 
reality (arthabhavand) is meditation (dhyàna).' This verse defines dhyana, which is the 
fourth ancillary of the Yoga of Six Ancillaries (sadangayoga), taught in chapter 
seventeen of the MV (verses 1-24). It comes just after Tarka, as its highest level. This 
then, when it is fully developed, turns into samadhi — contemplative absorption — which 
is defined in the verse that Jayaratha goes on to quote. Concerning the translation of the 
term *yogáriga' as ‘ancillary of Yoga’ rather than ‘limb of Yoga’ as is commonly done. 
see below, note 4,50. 

^ The word ‘kathana’ literally means ‘telling’ or ‘explaining’. In the context of the 
Krama teachings, ‘kathana’ denotes the imparting of a realised state of consciousness 
through the teacher's word. Just as consciousness expands by 'siddhadarsana" ‘seeing a 
fully realised teacher’, it may do so also by hearing his words and profoundly 
experiencing the reality to which they refer. See above, note on 2/2. 

? MV 17/21. Cf MV 18/16 ‘Abiding for a moment (muhürta) (thus), he attains the Lord 
of the gods. Penetrated (by the power of the deity), he sees all things (shining with a 
light) equal to the brilliance of millions of suns.’ 
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SripiirvaSastre tat proktam tarko yogangam uttamam | 
heyādyālocanāt tasmat tatra yatnah prasasyate V 15 I 
marge cetah sthiribhütam heye ‘pi visayecchayà | 

prerya tenünayet tavad yavat padam anámayam || 16 Il 


“It said in the scripture (called) Sripürva? that ‘(sound 
discriminating) reasoning (farka) is the most excellent ancillary” of Yoga 


^ Abhinava is referring here (4/15-16) to chapter seventeen (verses 1-24) of the MV, 
that teaches Sadanga Yoga. It has been studied in detail by Vasudeva (2004), referring 
to cognate Siddhànta sources, especially the Svayambhuvasütrasarigraha, from which 
the MV draws extensively. The names given to these stages or ‘ancillaries’ or ‘limbs’ 
(see below, note, 4,50) of this Yoga are common terms found in all forms of yoga, but 
as is the case generally, here they denote specific practices which form part of a 
particular program of practice that develops gradually through these stages 
(kramayoga). See below, note 4,53. 

Vasudeva points out that it is well known that the number of the limbs of Yoga 
taught in the Yogasütra are eight. However, in the Saivagamas they are commonly just 
six. The MV is typical in that respect. But its Yoga also has a number of its own 
features, including the order in which they are arranged. Thus, there they are 1) 
Pranayama which consists of five types of breath control. 2) Dhüràünà, which consists 
of four meditations centred on navel, heart, palate, and throat. 3) Tarka. 4) Dhyana. 
5) Samadhi, and 6) Pratyahara, that is, the withdrawal of the senses from their objects. 
Although Abhinavagupta devotes the whole of Chapter Six to the movement of the vital 
breath (prünacara) and refers to various forms of it in numerous places, he practically 
ignores pranayama as a technique of breath control. Although the practice in Chapter 
Seven does implicitly entail breath control in conjunction with the recitation of Mantra, 
he did not approve of it as such (cf. below 4/87-91). He also has no interest in the 
pratyahara taught in the MV. In Pataíijali's system, the withdrawa 
their objects heralds a series of stages of concentration. Samadhi in his sy: 
concentration, and so is the last of the series. These stages are typically in a comparable 
order of succession in many other forms of Yoga praxis. It is very unusual to find 
pratyáhára at the end of the series. In the context of the praxis taught in the MV 
however, it makes sense. There it is described as follows: ‘Having as if died, (the yogi) 
is not moved (from his inner absorption) even by (the most) intense sound and other 
(objects of sense). (Such a) yogi is the delight of the Yoginikula. Having thus by means 
of this procedure withdrawn (his) mind repeatedly (from the objects of sense), the yogi 
should practice breath control and the rest in order to attain succes yoga.’ (23-24) 

The MV then goes on to teach a method of ritual suicide (utkranti). This 
subject is taken up by Abhinava, who quotes this passage from the MV (see 19/54cd ff., 
with reference to MV 17/25-27). However, he treats it quite separately from the yoga 
praxis, whereas, although certainly a change of subject in the MV, it is not irrelevant. 
Again, Abhinava does not even mention samadhi, for it is hardly more than the 
culmination or fruit of dhyana, that precedes it. 

This leaves Tarka and dhyana which, as understood in the MV, are closely 
associated. This association is reflected in Abhinava’s presentation of Sattarka as the 
cornerstone of the cognitive yoga of Saktopaya. He is so centrally focused on that, that 
he quotes two verses that define it in the MV (17/18-19 in TA 4/15-16) fully and 
practically literally. Even so, in this passage, Tarka appears to be simply defined as just 
the ascertainment of what is to be cultivated and what is to be rejected. Vasudeva 
accordingly translates Tarka in that context simply as ‘Judgement’. Dhyana is the 
consequence of that, namely, contemplation (bhāvanā) of the goal and purpose (artha) 


20 CHAPTER FOUR 


because it is the (careful) consideration (Glocana) of what must be 
abandoned etc. (and what should be adopted). Therefore, it is enjoined that 
effort (must be applied) there (to that). 

The mind is firmly fixed on (its chosen) path, even though it be one 
that should be abandoned, because of (its) desire for (its) object. Having 
been impelled (instead) by that (sound discriminative reasoning), it should 
be led along? (by it) until it reaches the (supreme) plane (of consciousness) 
free of (all) infirmity’. (15-16) 


(It is said that): 


of that Judgement, which is Siva. Abhinava refers to these two, and Jayaratha obliges us 
by supplying the MV's definition of samādhi, which is the contemplative absorption 
that arises from prolonged meditation (dhyana/bhavand) (MV 17/21, quoted in TAy ad 
4/14). 

Here we observe the vigour of Abhinava's exegetical method. In accord with 
his avowed policy that everything taught in the Tantráloka is taught directly or 
implicitly in the MV, in the following passage, from here to verse 18ab, Abhinava refers 
us to it. He does this in the context of his exposition of Saktopaya. The removal of the 
ignorance that obscures consciousness is brought about in this category of practice by 
the progressive purification of thought that takes place by the development of creative 
contemplation (bhüvand). Although not at all ‘explicitly’ stated in the MV, he finds 
there the scriptural authority justifying his teaching. Thus, the MV also declares that 
Tarka leads the mind along to the supreme plane of consci ss, and it bears fruit in 
dhyana, which is creative contemplation (bhāvanā). This Abhinava identifies with the 
principle of Pure Knowledge (suddhavidya) taught in the Pratyabl ind presents it as 
the manner in which thought is refined until it tapers off into pure consciousness free of 
thought construi t recognise: itself as all things and all things as itself (aham idam 
idam aham), which is the experience of Pure Knowledge (suddha: 

Finally, we may presume, as Jayaratha does, that Abhinava, following the MV, 
accepts the Yoga with six ancillaries. However, Abhinava himself lists the five 
prohibitions (yama) and five injunctions (niyama), and along with the other six 
ancillaries of classical Pataüjali Yoga, defines them much as they are there (4/87 ff.). 
Admittedly, however, he lists them to say that they are of no use compared to Sound 
Reasoning, which is thus not only the best ancillary of Yoga — in the context of the 
practice of the Empowered Means, it is the only one. 

? MV 17/18bcd-19. This is a direct quotation. The printed edition of the MV reads 
ālocanā for álocanát, bhüte for bhütarn, and preryam for prerya. Vasudeva accepts all 
the readings found here. 

* As does Vasudeva (p. 367 n 1), following Sanderson (1992b: Appendix 2), I translate 
‘yogāħga’ as ‘ancillary to Yoga’ rather than, as is common practice, ‘limb of Yoga’. 
Cf.: ‘Sanderson has shown that it is this technical use of the term aga, denoting a 
secondary factor necessary for the accomplishment of the principle derived from the 
terminology of the Mimathsa.” 

?' Below, in his introductory remarks to 4/28, Jayaratha explains that the expression 
‘desire for the object (of desire)’ is not to be understood literally. Rather it denotes the 
combination of two factors. One is the general sense of craving technically called the 
principle of Attachment (ragatattva). The other is the constraint of previous Karma, 
implemented by the principle of Necessity, that focuses that craving onto a particular 
goal (see below, 4/17ff.). In this context, ‘the object of desire’ is the form of liberation a 
particular school preaches. 

* Read with MV 17/19c tendnayet for tena nayet. 
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“Breath control, visualization (of deities), meditation (dhyana), 
withdrawal (of the senses) (pratyahdra), fixing (the, attention) (dhàraná), 
discriminative reasoning (tarka), and (perfect) contemplative absorption 
(samadhi) is said to be the Yoga with six ancillaries.’™ 


Although according to this teaching (miti) as an ancillary of Yoga 
(sound discriminative) reasoning is the same as breath control and the rest (of 
the ancillaries),? even so, because it ‘is the careful assessment (alocana) of 
what needs to be abandoned (and what should be adopted), it is the 
ancillary of Yoga which is ‘the most excellent’, that is, (its most) internal 
ancillary. Reflecting by means of (sound discriminative) reasoning that *this is 
to be abandoned’ and ‘this is to be adopted’, the Yogi quickly comes to know 
reality. That is said (in the following verse): 


is list, in this same sequence, corresponds exactly to the one reported by Vasudeva 
as being the one in the Srikanthi. Jayaratha used this text extensively in his commentary 
on verse 1/18, where it lists the names of the Saiva scriptures in their various groups. 
The Yoga with Six Ancillaries is basic to the Siddhanta. Although the order in which 
they appear is different etc., one essential feature of the great majority is the presence of 
Tarka as the ‘most excellent’ of the six. See the introduction to the French translation of 
the MAP (kriya etc. pádas) concerning the limbs of Yoga according to the 
Siddhantagamas. Somadeva has surveyed the number and names of the ancillaries of 
Yoga in twenty-two texts (2004: 367-382) and drawn up two charts (ibid. p. 339-380) 
displaying their layout. The texts are the following. The number of ancillaries of their 
respective forms of yoga are given in brackets: Svacchanda (4); Markandeyapurana, 
Sarvajfiánottara, and Matsyendrasamhita (4); Sarangadharapaddhati (4); Nydyabhasya 
(5), Vayupurana (5), Jayákhya, Maitrayaniya Upanisad (6), Srikanthi (6), 
Málinivijayottara (6), Svayambhuva (6), Goraksasataka, Yogamürtanda, and 
Sarangadhara-paddhati (6), Patafijali, Saradatilaka, —Siddhasiddhantapaddhati, 
Yogayajfüavalkya, Isana-gurudevapaddhati, Matsyendrasarnhità, Mrgendrandra and 
Netratantra (8). 

Six of these texts teach four ancillaries, one five, seven eight, and sixteen six. 

There are, however, three texts that teach two different numbers of ancillaries in 
different places. Of those that teach six, nine out of twelve are Saiva. All the 
Siddhantagamas except one (Mrgendra) teach six. Moreover, all of them include Tarka 
even though they are not all the same. Somadeva notes, ‘It is this form of yoga that is 
commonly referred to as Sadangayoga in Saiva sources. In the majority of surviving 
Saiva scriptures generally, in which these six auxiliaries are found, there is no consensus 
as to their order, their definition or even their subi ions. Such disagreement reflects 
doctrinal divergences in the various Saiva Tantras and indicates deliberate shifts of 
emphasis. It is important to realise that despite their superficial mutual similarities, and 
the evident terminological overlap with the Astahgayoga of Pataíijali, these systems are 
not simply indiscriminate reshuffled versions of an original ‘correct’ order. Many Saiva 
scriptures have invested considerable effort in the reformulation of Yoga. Under deeper 
familiarisation, the internal logic of the respective systems proves their coherence." 
™ Concerning the translation of the term yogànga as ancillary of Yoga rather than a 
limb, see above, note 4,50. 
* Cf. MV 17/18ab: yogangatve samane ‘pi tarko yogāħgam uttamam | ‘Although 
equally an ancillary of Yoga (like the others), (Sound) Reasoning is the best ancillary of 
Yoga.’ 
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*(Sound) reasoning (üha) is the inner ancillary of Yoga, because it is 
due to that that (the yogi) is established on the path, and so, although it is on the 
same level (sdédharana) (as the other ancillaries), it assists more (than any of the 
others do to attain) liberation." 


Similarly: 


‘Only he who, by (sound) reasoning not opposed to his own Siddhanta 
(svasiddhanta),” reflects on the goal (artha)® (of life, namely) right conduct 
(dharma), knowledge and liberation, knows reality (as it truly is).’ 


Therefore, one must exert oneself primarily just here (in the practice of 
Sound discriminative Reasoning). Thus it is said: ‘therefore it is taught that 
(one's) effort (should be applied) there (to that).’ The yogi who has exerted 
himself ‘there’ on ‘a path that ought to be abandoned’, taught by other 
schools (süstra) such as the Sarnkhya and characterized (by them) as the means 
to liberation, his ‘mind is firmly established’ (there), because the (erroneous) 
conceit (abhimana) has arisen (in his mind) that ‘this truth (tattva) which (one) 
should ardently desire is mine’. ‘Once impelled’ (instead) ‘by that’ (sound 
discriminative) reasoning and thus rendered averse to the path which should be 
abandoned, (the mind) ‘should be led onwards (by it)’ and brought to rest on 
the path which is to be adopted, ‘until it reaches the (supreme) plane (of 
consciousness) free of (all) infirmity’ and manifests radiantly as the supreme 
all-transcendent Light. This is the meaning. 

As it is hard to understand, he himself? explains the (preceding) verse. 


5^ Svayambhuvasiitrasamgraha 20/29. Vasudeva (p. 442 n 149) suggests emending 
mukteh to yatne, but I see no good reason for that. Invoking grammatical irregularities 
as a reason for emendation is not convincing, as the Sanskrit of these texts freely resorts 
to them for metric reasons. 

* MS Jh, Ñ read: -virodhena for —viruddhena. The word ‘siddhanta’ may mean a 
number of things here. One is the basic, literal sense of the word, namely, ‘proved 
conclusion’, which may mean, by extension, ‘philosophy’ with reference to doctrine. 
Another meaning is the ‘Saiva tradition’ in general. More specifically, each of the 
Agamas of the Saivasiddhanta is a ‘siddhanta’ in its own right. They deal with a range 
of topics. Apart from matters concerning ritual, they include a philosophy or theology of 
Deity, man and the world, the cause and nature of bondage, its remedy and the like. This 
may well be meant here. Anyway, the sense is clear. Reasoning applied to the teachings 
concerning these matters should not contradict what has been taught in the scriptures, 
rather it should enhance and deepen it. Sound Reasoning is the means by which the 
teachings are assimilated, and ultimately their truth is experienced directly. It is not 
reason applied independently of revelation. Reason alone, devoid of direct experience, 
cannot grasp the nature of reality. 

5* ] understand the word artha here to mean the goal or purpose of life, that is, what is 
commonly called purusartha in the Dharmasastras. There we find a standard set of 
four, namely, conjugal love (kama), (right) livelihood (artha), righteous conduct 
(dharma), and liberation (moksa). The last of these is considered to be a latter addition 
to the basic group constituted by the first three. 

5 Read svayam eva for svayamava. 
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Mistaken Attachment to Lower Paths 
mmis AATA: Eus maT: | 
aia aaa esr PaT o? d 
ward URB Ad TW TAT | 
margo ‘tra moksopayah sa heyah Sastrantaroditah | 


visinoti nibadhnati yecchà niyatisangatam | 17 ll 
ragatattvam tayoktam yat tena tatranurajyate | 


(What is meant) here (by a) path is a means to liberation taught by 
other scriptures, that should (therefore) be abandoned. The desire 
(mentioned above) which constrains (visinoti), that is, binds, denotes the 
principle of Attachment (ragatattva) in conjunction with (that of) Necessity 
(niyati).^ It is due to that that (the mind) is attached there (to that 
misleading path). (17-18ab) 


It was previously established that a path taught by other scriptures 
(Sdstra) should be abandoned. So there is no need to repeat that here. The sense 
of the root ‘sif’ (from which the word ‘visinoti’, meaning ‘constrains’, is 
derived) is ‘bondage’. Preceded by (the prefix) ‘vi’, the word ‘visaya’ (which 
means ‘object (of desire)’ is derived from the same root). Thus, this binding 
‘desire’, in the form of a (binding) object (of desire), is the particular (insidious) 
intention, ‘may this be mine’. In a general sense (samdnyena), ‘it is the 
principle of Attachment (raga) in conjunction with (that of) Restraint 
(niyati)’. The principle of Attachment is just the craving (abhildsa) (itself) for 
all (binding) objects (of desire in general); the principle of Restraint is that same 
(craving when) it arises (with some particular) fixed (niyata) object (of desire). 
Thus, the principle of Attachment should be defined in conjunction with it. It is 
due to that (combination of the two) that the mind ‘is attached there’, that is, is 
firmly established by that (principle of) attachment to a fixed" (particular) path 
that should be abandoned. This is the meaning.” 

Surely (one may object that this applies) in every case (and so all 
reasoning is unsound). (As is said) elsewhere: 


Concerning these two principles, see below, 9/45cd-48ab, 62-66ab, 119cd-200ab, 
202cd-203. Necessity — niyati — is the principle that determines that specific causes have 
their specific effects. It is also the moral Law of Karma, which ordains that every action 
we do has its appropriate consequence — good, if the action is good, and bad if the action 
is bad. The principle of Attachment works together with Necessity. It is due to these two 
that individuals follow a teaching that cannot lead beyond the level of Maya, of which 
these two are its aspects. The principle of Attachment impels the ignorant into feeling, 
“I need this". In this context, it is the mistaken attachment to a wrong or incomplete 
view. 

°' Read with MSs Ch and Jh niyate for niyateh. 

* Cf. below, 13/28. 
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‘Those low people who are not devoted to the teacher, deity, fire and 
the scripture, who take their support from dry logic, know (only) the 
deliberations produced by false reasoning. By (their) desire for liberation, Maya 
makes (them) wander about (confused) in what is not liberation.“ 


Again, 

‘The discipline of logic (hetusastra) that is (prevalent) in the world 
misleads as to the nature of what is eternal and what is not. Uncertain, (those 
who follow it) dispute (with one another) with dogmatic (arguments) (vada), 
quibbles (jalpa) and idle carping (vitanda). O lady of good vows, statements 
based on (dry) logic are devoid of (any) reality (vastu), knowledge, Yoga and 
deity. (No) certainty can (ever) arise (by means of them) concerning (the true 
nature) of righteous conduct (dharma), (right) livelihood (artha), sexual 
fulfilment (kama) (or) liberation. Composed by ignorance for an irreligious (and 
immoral) (adharma) purpose, they send those people who are devoted there (to 
false logic) to hell.’ 


Censoring this (kind of) logic, in this way the Lord (Himself) has 
explained its low (unspiritual) nature and (has also) said with that same 
intention (in this way) that one should also avoid a teacher who knows (only) 
that (kind of dry logic). As id: ‘one should not take a logician as a teacher.” 
Again: ‘there is (only) death and bondage (to be had) in a logician.’ They 
themselves who, pierced by this (dry logic), are engaged in it, have said 
(concerning their opponents): 


‘Devoid of (any certain) conclusion (nirnaya) concerning reality, each 
contradicted“ by the other, the sole essence (of their nature) pride, we are 
ashamed (jihrima) by those whose intellect is given to (dry) logic.’ 


Well, (one may ask,) how it is that that is said here to be excellent? 
(Surely) in this way (the teachings of the) scriptures would be contradicted. As 
there is just one source of authority for both cases (i.e. that sound reasoning is a 
means to realisation and that dry logic is an impediment to it), it is not possible 
to discern what is not authoritative even in (just) one case. So what should one 
admit here (in this case to be correct)? (Our reply is that) one should admit that 
the subject (visaya) here (in this case) differs, so that everything may be in its 
own (proper) place. Indeed, logic (tarka) is of two kinds. A certain (kind of 
logic) is predominantly deceit and the like, devoid of (any correct) assessment 
of reality (vastunirnaya). It is like (senseless) quibbling, that ultimately results 
in just getting the better of (someone) else. (Another) kind (of logic) discerns 
between what should be adopted and what should be abandoned (for one’s 


® SvT 10/1140cd-1141. Jayaratha quotes these lines again as part of a longer passage 
drawn from the Svacchandatantra (10/1138cd-1141) below in his commentary on 4/38, 
where Abhinava quotes the last line. He quotes SvT 10/114lab above in his 
commentary on 1/21. Abhinava quotes all this passage below in 8/333-336 (332cd- 
336ab) and the last line in 13/317ab. 

*' SvT 11/174cd-177. 

® Read —badhitabhih for —bodhitübhih. 
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spiritual benefit), and so results in a (certain) conclusion concerning (the nature 
of) reality (vastunirnaya), and devoid of deceit and the like, it is like (a sound) 
view (vada). There (in that case), the first is devoid of a (certain) conclusion 
concerning (the nature of) reality and so is a low (form of reasoning). Thus it 
was said (in the quote above that) ' . . . devoid of (any) 
reality . . . (no) certainty can (ever) arise . . ." 

Thus it is said that those who know (only) that (kind of logic) should 
also be avoided, because they have no knowledge of reality. Whereas that 
(sound discriminative reasoning) which, by assessing carefully what is to be 
abandoned (and adopted) etc., leads to the purification (of one's understanding 
of the nature) of reality and, having abandoned that which should be given up, 
brings one to rest in that which should be adopted, is the supreme and most 
excellent ancillary of Yoga. Thus, there is no defect at all (in this teaching 
concerning sound discriminative reasoning). Accordingly, the distinction 
(between these two forms of reasoning) is that ours is sound discriminative 
reasoning (sattarka), whereas that of (any) other philosophy is unsound 
(asattarka). 

Surely (one may ask.) the people of this world are (always) intent on 
their own (selfish) goals and, independent of scripture, act by themselves to 
remove what needs to be abandoned and take up what needs to be taken up (to 
achieve their goals). Scripture is of no use to someone who is hungry (to teach 
him that he needs to) eat, and someone who is dirty (that he needs to) bathe. So 
what is (the purpose) here of reasoning? With this doubt in mind, he says: 


AN MAA TSAI fé od 
M wae damen WU | 


yathà samrajyasambhogam drstvadrs 
bhoge rajyeta durbuddhis tadvan m 


yathavadhame || 18 || 
se ‘pi ragatah | 


Just as a foolish person is (equally) attached to vile pleasures 
(bhoga), whether or not he has experienced the pleasure (of a king who 
enjoys) imperial sovereignty,” such is the case with liberation also, due to 
(one's) attachment (raga) (to lower teachings, whether or not one has 
experienced something of the higher ones). (18cd-19ab) 


Just as some ignorant person, who does not know how to discriminate 
between what is to be adopted and what is to be abandoned, whether he has 
known 'the pleasures of imperial sovereignty' or not as one who is rightly fit 
to enjoy (them or not) is, because of (his) attachment, ‘(equally) attached to 
vile pleasures (bhoga)', that is, the objects of enjoyment of unfortunate people. 
(This is) because he is attached (to them) due to the influence of previous latent 
impressions (of past actions impelled by worldly desires) that have developed 
for a long time and matured. In just the same way, having abandoned the 
directly evident (saksat) (path to) liberation, (he is attached) to a false (notion 


* Read —drstvüthavüdhame for -drstvathabüdhame. 
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of) liberation. This is the meaning of (this) statement. Thus, it is necessary to 
apply (sound) discriminative reasoning in order to abandon what should be 
abandoned and take up what should be taken up. And so it is rightly said that: 
‘(sound discriminative) reasoning is the most excellent ancillary of Yoga.” 

Surely (one may ask,) everybody is naturally (svabhāvatah) attached to 
this or that philosophy (dargana), with which intended (sense) it is said 
elsewhere that: 


‘(Who knows) by what people who are attached (to worldly pleasures 
are impelled); not knowing^ what is to be done and what not, take on the 
difficulties (and dangers) of (false) philosophies and, alas, are cheated.’ ^ 


(Such a person) also (attains the kind of) liberation appropriate to each 
particular (path). So what is this attachment (you refer to)? With this doubt in 
mind, he says: 


FUN SG: MAMET: FT EEN 29 | 
Rega nera ege sft ouf: 


sa evarisaka ity uktah svabhavakhyah sa tu sphutam V 19 ll 
siddhyangam iti moksàya pratyüha iti kovidàh | 


This (form of attachment) is said (in the scriptures) to be (devotion 
to some lower deity that accords with one's own natural disposition. This 
deity is technically termed) ‘the limb (arisaka) called one's own nature 
(svabhava)’. It is evident (that, at best, it is the source of) accomplishment 
(siddhi) (of a lower level of attainment), which is (just) (an ancillary) limb 
(anga) (of the path). Thus, according to the wise, it is an obstacle to 
liberation. (19cd-20ab) 


‘This’ attachment is said in the scriptures (ágama) to be ‘the limb 
called one's own nature’. Such is (the teaching) in the venerable 
Svacchandatantra," beginning with: 


5 MV 17/18ab, also quoted above in TAv ad 1/9. See above, 4/15-16 also below 4/86. 

“ Read with MSs K, Kh, and Ñ read ajanatah — ‘not knowing’ for apasyatah — ‘not 
seeing’. 

® Read raktasya for riktasya, pralabdha for vilabdha and bata for vata. 

” The following citations are drawn from chapter eight of the Svacchandatantra, which 
is just thirty-six verses long. It deals with the so-called six ‘limbs’ (arisaka). These are 
briefly explained by Ksemaraja in his commentary on this line (SvT 8/lab). He first 
supplies a series of definitions of the term "arisa', which, according to the context, 
means ‘limb’ or ‘part’. Gods and a range of supernatural beings are called ‘limbs’, 
because they are ‘parts’ of Bhairava. A devotee of these beings is also referred to as an 
"arisaka'" , in the sense that he adheres so closely to the deity that he is, as it were, a part 
of him and vice versa. Again, the manner in which the deity is worshipped, the offerings 
made, and even the sentiment felt towards it are each an ‘arisa’ or related to it 
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*O goddess, I will tell (you) about the limb (arisaka) which is of six 
kinds. (They are,) the limb of the Emotive State (bhàvarnsaka), the one called 
Own Nature (svabhdva), and there is also the limb of the ‘Falling of the 
Flower’.””' 

Having announced (the subject in this way), this (limb) is characterized 
with (these verses) onwards: 


‘The (limb called) Own Nature is the behaviour (cesta) (with respect to 
the deity). I will tell (you that) in due order. (One who is) Brahma’s limb is 
devoted to the Vedas. Know Rudra’s limb from me. (He is) devoted to Rudra 
and very well behaved. He is always devoted to Siva’s scriptures,” 


(CamSaka’). Finally, an accomplishment a deity bestows is an *arsaka', that is, a ‘small 
part’ that contributes to the adept’s progress. The passage reads: 


"The limbs are said to be the limbs of the supreme Bhairava of Consciousness. 
They are Brahmi and other (gods) who are made manifest by (Bhairava's) energies, that 
is, Brahmi and the rest who preside over them, Then those who are the objects of their 
grace are also said to be (their) ‘limbs’. Thus, that which relates to the limbs as objects 
of worship, such as ‘this is the limb of Brahma’, ‘this is the limb of Visnu’ and so on in 
due order, that is, the (six), sentiments (bhava), own nature (svabhàüva) and so on that 
will be explained, are said to be ‘related to a limb’ (arnsaka). Moreover, in relation to 
the means of attainment (sddhaka) (it is called this) because it is conducive to 
attainment (siddhi). (Again,) it lled an *arhsaka' because (taking the suffix ‘-ka’ as a 
diminutive) it is a small part (aria). SvTu ad 8/1ab 
?' SvT 8/1cd. The following line supplies the names of the remaining ‘limbs’, which are 
Mantra and Effecting (4padana), which is of two kinds. Ksemaraja explains: ‘the (limb 
called) Emotive State (bhdva) is the natural (sahaja) (one of the devotee). It is the 
disposition of the mind (asaya) of devotion for this or that (deity). (The one called) Own 
Nature is the behaviour (vyápára) which accords with that (emotive state). The limb of 
Mantra is that (phase of initiation in which) a flower (cast by the neophant), in accord 
with the procedure (described) previously, falls (into a grid of letters representing 
various possible Mantras), (so that,) in order to worship (the appropriate deity), the 
nature of the deity which is denoted by (the corresponding) Mantra is ascertained. (The 
next one) relates to the limb of Mantra, even if its nature has not been described (here). 
It is done for the worshipper by offering to the fire Kaula sacrificial substances 
(viradravya) etc., or in (the course of) the ritual procedure for the initiation of an adept 
(sadhaka), and so is of two kinds. Such are the six limbs.’ 
7? SvT 8/3cd-4ab. It seems that this limb is called ‘Own Nature’ for three reasons. One is 
to indicate that the deity to which the adept is devoted accords with his nature or 
disposition. The other is that that ‘own nature’ is the particular deity to which the 
devotee adheres so closely that he is, as it were, a part of it. Again, the deity is that 
particular ‘limb’ or ‘aspect’ of Bhairava. The two lines Jayaratha quotes refer to just two 
such ‘limbs’, that is, to the devotee who is a ‘limb of Brahma’ and to the one who is a 
‘limb of Rudra’. In the following verses, another thirteen are listed along with the 
qualities or accomplishments (siddhi) received in accord with the nature of the deity or 
supernatural being of which he is a ‘limb’. They are: Candra (the Moon), Yaksa, Vata 
(Wind), Naga (Snake), Gandharva, Vidyadhara, Daitya (Demon), Kama (Passion), 
Raksas, Piśāca, Agni (Fire), and Savitr (Sun). The Tantra and Ksemaraja’s commentary 
continue: 
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Surely (one may ask,) if that is the case, then every such person would, 
in accord with his own nature (svabhdvavasat), attain the liberation which is 
appropriate for himself, so what is (the purpose of) this distinction for him 
between that which should be abandoned and that which should be adopted (as 
he will anyway follow his own path according to his inclinations)? With this 
doubt in mind, he says: ‘it is (evident (that, at best, it is the source of) 
accomplishment)’. Again, this kind of ‘own nature’ is ‘evident’. (It is said 
that): ‘the individual soul (is the principle attained by) the followers of the 
Sarhkhya’.” Thus, it is established by the authority of the scriptures that it is a 
limb of the accomplishment (siddhi) which is the enjoyment (bhoga) proper to 
the corresponding principle (of a particular school and not ultimate, permanent 
liberation) as it is subject to decay.” (Moreover,) even so, according to those 
who know the scriptures, it is an impediment to liberation for such reasons as 
(the following, given in the Yogasütra): 


“They all bestow the fruits of their own (corresponding) accomplishment, by 
meditating (on them), repeating (their) Mantra and making offerings (dedicated to them) 
to the fire." (ibid 8/1 lab) 


(The deity that is) worshipped bestows (benefits) on adepts in accord with the 
degree of its command (of particular accomplishments), Referring to them in this way, 
(the Tantra) says that the emergence of a Mantra of a limited limb bestows this or that 
(particular) plane (of attainment). . . . (It is said that): ‘He is conjoined there to wherever 
the worldly benefits (bhoga) he desires (may be) (and so) is successful by the power of 
Mantra.’ If (this is so), in accord with this view, (it takes place) here (in this case) by 
means of the corresponding Mantras by which the adept has been initiated. By 
worshipping with those Mantras, the particular deities are worshipped, which are then 
all forms of Bhairava and (so) are means to the attainment of all accomplishments. (The 
Tantra) says this: 


*O fair faced lady, all the deities who have attained (the condition of being) 
limbs of Bhairava are said to be Bhairavas and they all bestow the fruits of 
accomplishment." (ibid. 8/11cd-12ab) 


In other words, when particular deities are worshipped with their 
corresponding Mantra, they bestow particular benefits to the degree in which they have 
the power to do so. But if they are worshipped with the Mantras that were given in the 
course of initiation into the worship of Bhairava, these deities become aspects of 
Bhairava, and as such, Bhairavas in their own right. Then they bestow all the fruits of 
worshipping Bhairava. In terms of what Abhinava is saying, the point is that the deities 
of followers of other traditions are in reality just partial aspects of Bhairava, but they do 
not know that, and so the fruit they bestow, that is, the form of liberation to which they 
lead, amounts to just a particular accomplishment (siddhi) along the path. If they are 
recognised to be what they are, they and the forms of liberation they bestow are 
understood to be stages along the path. Otherwise, they are just relatively minor 
accomplishments, and so if the aspirant is satisfied just by them and does not seek 
further, they are obstacles to the attainment of liberation. 
® SvT 11/70a. Cf. above comm. and notes to 1/33. 

? Read parimlanatayà for aparimlanataya. 


TANTRALOKA 29 


‘the invitation of the celestial beings should not be accepted nor should 
it be a cause of vanity, because it entails the possibility of undesirable 


consequences’. 


He whose nature (svabhāva) is such believes that the accomplishment 
(siddhi) (he achieves), which is the attainment of its (corresponding) reality 
level (tattva), is liberation. Thus, he rests within what appears (to him) to be 
liberation, (although) it should be abandoned (in order to progress further). 

In this way, because (his) nature is such, having abandoned the direct 
(saksat) (and clearly visible) means to liberation, he is attached (asakta) 
elsewhere (to other lower teachings). Thus, he says: 


Ramaer facer wa fe wo 
dram ved Wap vfu | 


Sivasasanamahatmyam vidann apy ata eva hi | 20 |l 
vaisnavadyesu rajyeta müdho ragena raiijitah | 


Thus, although the fool knows the greatness of Saiva doctrine, 
affected by (this) attachment, he would prefer (the teachings) of the 
Vaisnavas or others. (20cd-21ab) 


Surely (one may ask,) if he knows the excellent power of Saiva doctrine 
as the direct means to liberation, why is he attached elsewhere (to some other 
teaching)? With this doubt in mind, he says: 

"pear ur mem mme wwe qoo 
marra abreast a 


yatas tàvati sa tasye 
püáficarütrikavairi 


vamakhya Saktir aisvari V 21 Il 
a saugatüder vijrmbhate | 


75 YSü 3/51. Vyàsa's commentary (as translated by Hariharinanda Aranya) explains: 
‘the celestial beings in a high place, noticing the purity of the intellect of those who by 
reaching [the level of concentration called] Madhumati have attained unalloyed truth, 
try to invite them [to their worlds] by tempting them with the enjoyments available in 
their regions . . . Thus accosted, one should however ponder over the danger of their 
companionship . . . Not having formed any attachment, let him not also feel a sense of 
gratification that he is coveted by the celestial beings. Through self-gratification a false 
sense of security arises, and a man forgets that death has got him by the hair." 

Jayaratha quotes this siitra here, because each metaphysical principle spans a 
number of world-orders governed by particular deities (i.e. ‘celestial beings’). The 
attainments (siddhi) acquired by reaching the principle a particular system considers to 
be ultimate, and hence liberation, are bestowed upon the adept by the being to which he 
is to devoted as his deity, that governs the worlds it contains. 
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This is because this divine power called Vama, which (functions just 
to) this extent, unfolds (its influence) over the followers of the Paficaratra, 
Brahmi (i.e. Vedantins), the Buddha and others. (21cd-22ab) 


"The power called Vama (functions just to) this extent’, that is, it 
bestows just this or that limited (niyata) accomplishment. According to the 
dictum, ‘Vama (is so called because she) emits (vamanát) the world of 
transmigration,’” she is (Siva's) power of obscuration that generates the world 
of transmigration. This is the meaning. The followers of Brahma are the 
Vedantins (brahmavadin). 7 

Surely (one may ask,) if, not knowing the greatness of Saiva doctrine, 
(someone) is attached elsewhere (to other lower teachings), let that be. What 
defect (can there be in that)? But knowing (its greatness), how can that be?” 
With this doubt in mind, he says: 


a: Tae Ped: f WOW: p 33] 
qg dave: way are: veda d 


drstah samrajyasambhogam nindantah ke ‘pi valisah | 22 I 
na tu samtosatah svesu bhogesv asth pravartanat | 


There are some fools who have experienced the pleasures of 
imperial sovereignty (and yet) deprecate it,” (but) not because they are 
content; (rather it is) because (they are) engaged in their own (petty) 
pleasures, hoping (to gain what they desire). (22cd-23ab) 


Here (in this world) there are indeed some who are like fools. Even 
though they have known 'the pleasures of imperial sovereignty to be 
desirable as they are the most excellent, and ‘have experienced’ (them), 


7^ TA 6/57a. Cf. vàmà visvasya vamanüd YHr 1/37c. The full line is quoted below in 
TÀv ad 13/207cd-208ab (207). Vama is one of an important group of four goddesses, 
namely, Vama, Jy Raudri and Ambika (cf. quote from Tantrasadbhava in TÀv ad 
3/65cd-66ab (66); see quote ad 4/173ab). Omitting the last, Vàmà also appears as 
part of the triad consisting of the first three (see below, 6/52-57, 8/356-357 (355cd- 
357ab), 452ab (451cd)). She also appears, with them, in other groupings (see below, 
SvT 10/1117-1118ab, quoted in TAv ad 8/294cd-298 (294-298ab), also 8/339ab 
(339cd), and 15/305-306 with reference to MV 8/62cd-66). She is commonly paired 
with Jyesthà, who embodies Siva's liberating power, whereas Vàmà embodies His 
binding power, that is, Siva's power of delusion (vimohisakti) (23/53). Vàmà is the 
active energy engaged in obscuring the soul (see 13/314cd-316ab). But when she is 
tranquil (santa), she no longer does so. Instead, reverting back to her essential nature, 
she on the contrary reveals the soul's true Siva nature (13/207cd-208ab (207)). Then she 
is Jyesthà, the power that graces the soul. Thus, the two work in opposite ways 
(28/382cd-383ab). 

” It is understandable that someone who does not know about the Saiva teachings and 
their value follows another path, and he cannot be blamed for that. But if one does know 
it, how is it that that person does not follow that path, preferring another instead? 

? Cf. above 4/18cd-19ab. 
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because of their foolishness ‘deprecate’ them. However, they do not do so 
because they are content, that is, because their desire for (worldly) pleasures has 
been completely removed; it is (their) disposition (to consider it) proper to 
deprecate them. This is the intended sense. Fools, on the contrary, are not 
content thereby (ravat), for they are engaged ‘in their own petty pleasures’, 
(expressing their) good wishes (to one another) that ‘may it be so (as you desire) 
again and again’, because (their) craving for (worldly) pleasure has not been set 
aside. In this way, although they know the greatness of Saiva doctrine, foolish 
(as they are), they are engaged in deprecating it, and are seen to be attached 
elsewhere (to other lower teachings), due to which, because they are governed 
by (the power of) Vàmà, they plunge again and again into transmigratory 
existence. 
He says that: 


Ud fRATSTRSÉREETTRTUHTTUT: | 93 4 
yag: weft: frr m: d 


evam cidbhairavàvesanindátatparamanasáh |l 23 Il 
bhavanty atisughorübhih Saktibhih patita yatah | 


In the same way, struck down by the most terrible divine powers, 
there are those whose minds are dedicated to deprecating penetration into 
the Bhairava of Consciousness.” (23cd-24ab) 


The meaning is that ‘the most terrible divine powers’ characterized 
(as follows in the Málinivijayottaratantra) are the lower (apara) powers called 
Ghoratara (Extremely Terrible): 


‘(Embracing the individual souls) attached to sense objects, they cast 
them down to ever lower levels.'? 

Thus, this deluded person does not emerge out of (the ocean of) 
transmigratory existence. Accordingly, he says: 


A WYSE SERT: MATA p 3Y II 
Smp anise a Yenen, | 


? See below, 13/311 ff. and 14/1-23. According to Swami Lakshmanjoo, ‘penetration 
into the Bhairava of Consciousness’ means Saivism here. 

“ MV 3/3lab. Jayaratha, quoting from this well-known passage, implicitly also 
illustrates the basic principle that Siva's powers can both elevate and cast the individual 
soul down. As the power Vāmā, Siva's power of freedom operates as the power of 
obscuration (tirodhanasakti), which binds the ignorant. But when He elevates wise 
souls, it operates as the power of grace (anugrahasakti). From another perspective, the 
former aspect is Maya and the later Pure Knowledge (Suddhavidyà). Jayaratha quotes 
the first of these three verses above in TAv ad 3/103cd-104ab and below ad 8/35cd-42ab 
and 13/279cd-280ab. See above note to comm. on 3/7lab (71) for the complete 
reference. Also Dyczkowski 1992a: 70 and 337. 
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tena Sambhavamahatmyar jananyah Sasanantare | 24 || 
üsvasto nottaritavyam tena bhedamahdarnavat | 


Thus, he who knowing Siva’s greatness (and yet) has faith in (some) 
other teaching should not, for this reason, be lifted out of the great ocean of 
duality (bheda)."' (24cd-25ab) 


He (obstinately) adheres (nistha) (to that inferior teaching) because (his) 
heart has faith (in that), not because, as (one who is) upright is intent on 
maintaining the unity of society, (and so observes different forms of practice) in 
accord with the teaching (that he should be) ‘inwardly a Kaula, outwardly a 
Saiva, and for (the duties of) daily life a Vaidika’. Thus, he does not emerge out 
of the ocean of transmigratory existence, (but is) within it because (his) 
experience of emerging (from it to then again be) submerged (in it again) has 
not ceased." 

Thus, (in order to establish) that what we have stated is not just our own 
idea, he says: 


Aa WR D TTT BRST | 35 odi 


Srikamikayam proktam ca pasaprakarane sphutam || 25 |l 


And (that) has been clearly said in the venerable Kāmikā® in the 
‘chapter on bondage’ (pasaprakarana).™ (25cd) 


*! This kind of person is unable to accept the higher Saiva teachings because, even 
though he knows them, he has rejected them. For the same reason, he is also not fit to be 
elevated to the nondualist Saiva teachings. In other words, it seems that Abhinava is 
saying here that such people should not be given Saiva initiation. Cf. below, 21/16. 
© Whatever the outer practice for reasons of social conformity may be, it is the internal 
practice that defines the true status and belonging of the practitioner. 
*' Sanderson (2005: 285 n 136) explai Dropping -sarhità and transferring the 
feminine ending to the preceding word is a common practice when citing the names of 
both [Vaisnava] Paficaratrika and Saiva scriptures, Cf. Pauskarà for Pauskardsamhita 
and Satvata for Satvatasamhita in Spandapradipikà (p. 3 and 21).’ Brunner (1985: xiv) 
and Rastogi (1987: 281) have noted this change in gender/feminine inflection. 
Moreover, Goodall has noticed the title Kamikasamhita in the Jñānaratnāvalī (IFP T. 
231, p. 623) (Gollner (2021:71). Note that in this case, the Kamika that is traditionally 
considered to be a Siddhanta, certainly not a Vaisnava scripture is called a ‘samhitā’, a 
term more commonly used to denote a Vaisnava scripture, thus clearly illustrating that 
the distinction sometimes made between Saiva Tantras as ‘Agamas’ and Vaisnava ones 
as ‘sarihitas’ is not at all accurate. 

We find the masculine form in 1/58-59ab (59-60ab), 1/65 (66), 22/31cd-32, 
23/4, 32/48 and the feminine in 4/25cd-27, 6/96-97ab (95cd-96) (see note there), 6/190- 
191 (189cd-191ab) 8/213cd-215ab (213-214). Similarly, Gollner ibid, p. 70 has 
suggested that 'given that both masculine and feminine inflections are found throughout 
the Tantráloka, it is conceivable that Abhinavagupta was drawing on more than one 
version of the Kamika.’ Again (ibid. p. 76) ‘we can observe that Ksemaràja, like 
Abhinavagupta, here also uses the feminine-inflected *Kamika', which suggests that he 
too may have been aware of more than one version of the text.’ Although this is an 
interesting hypothesis, it is hard to sustain it on just this evidence alone. For we find this 
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He quotes that very (text): 
FST: MARAR: d 
3p DAA AT: WaT: | 35 I 
aharearen: "wd a faa tat: | 
TI saemfeegémü 4 fae good 


vedasamkhyapuranajnah páficarátraparáyanàh | 

ye kecid rsayo dhirah sastrantaraparayanah | 26 ll 
bauddharhatadyah sarve te vidyaragena rañjitāh | 
māyāpāśena baddhatvac chivadiksam na vindate | 27 || 


"Those who know the Vedas, Samkhya and Puranas, or are 
dedicated to the (Vaisnava) Paficaratra (taking it to be the highest), as well 
as those few firm-minded Vedic sages (rsi) who are dedicated to other 
scriptures (considering them to be supreme), the Buddhists and the Jains 
etc., are all (foolishly) delighted (rañjita) (by (limited) knowledge and 
attachment. Thus, because they are bound by the fetter of Maya, they do 
not get Siva's initiation.” (26-27) 


The ‘firm-minded’ are those whose wise (insight) into the Vedas and 
the like is firm (sthiraprajfia). The ‘other scriptures’ are the Vedanta and the 
like. ‘Knowledge and attachment’ taken together, form a copulative (dvandva) 
compound. As (the word) ‘knowledge’ here (in this case) is next to the word 
‘attachment’, it is said to be impure (limited) knowledge (not Pure Knowledge, 


kind of change of gender in other also. For example, Abhinava refers to the 
Kiranatantra/Kiranatantra/KiranaSastra in the feminine (Kirand) and Jayaratha calls it 
a samhita (below 4/41cd-42ab and commentary). 

*t Gollner (2021: 70) notes: ‘In the modern Kamika, there is no chapter on bondage; the 
modern text focuses rather on ritual and consists of but a large Kriyüpáda. A discussion 
of bondage is a topic we would expect to find in a Jäānapāda or Vidyápáda. A 
Vidyapada attributed to the Kamika exists amongst the manuscripts held at the Institut 
Francais de Pondichéry, although the text is not considered authoritative today (Kamika, 
Vidyapada IFP T. 830). In this Vidyapada, we find a discussion of bondage (ibid. pp 50- 
51); however, we do not find these verses. Also, in this Vidyapada, as in the modern 
Kümika, chapter divisions are not referred to as prakaranas; they are referred to as 
patalas,’ 

*5 Cf. ‘The Vaisnavas and others (like them) are regulated (niyamita) (by the observance 
and doctrines found) in scripture, which is limited just to (as far as it can go) by the 
principle of Attachment, and so they are not propense even to the upper (elevated) 
systems (darsana). Thus, they are even averse to the teachings of a true teacher, true 
scripture and sound reasoning. As is said in the Paramesvaragama, 


‘All Vaisnavas and the like are affected by (limited) knowledge and 
attachment. Devoid of the knowledge of the Omniscient One, they do not attain the 
supreme principle.’ TSà p. 22. 

* Read Sastrantaram for sastrataram. 
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which is above the level of Maya). Thus, those who (obstinately) adhere to the 
Vedas and other such scriptures have fallen into (the domain of) Maya, and so 
do not acquire the knowledge of Siva, which is beyond that.” Thus it is said: 
‘because they are bound by the fetter of Maya, they do not get Siva’s 
initiation’. 

Previously," we explained (the nature of) the principle of Attachment 
which, accompanied by the principle of Necessity, brings about attachment 
(abhisvangaprada) to the means to liberation taught in other scriptures, that is, 
the Veda and the rest, with the words: ‘desire for the object (of desire)? drawn 
from the Málinivijaya (Sripirvasastra), which is (our) corroborating authority 
(samvadagrantha). This is not without reason. In order to elucidate (how this is 
so), he explains the term ‘attachment’ (raga) (again) here (in this case) as well. 


ATTI a Ae Ud [TUN |d 
mi weg d qfend aAA a sod 


rügasabdena ca proktam rágatattvam niyamakam | 
máyiye tac ca tam tasmifi chastre niyamayed iti \| 28 ll 


What is meant here by the word ‘attachment’ is the principle of 
Attachment (ragatattva)" that constrains (and regulates) (niyamaka). It 
constrains (a person) to adhere to some scripture belonging to the sphere of 
Maya (maytyasastra). (28) 


The prose order is that ‘by the word ‘attachment’, for the reason about 
to be explained, is meant ‘the principle of attachment (rágatattva) which 
constrains (and regulates)'. It *constrains' in the sense that it brings about 
attachment to some fixed (determined) (niyata) object (visaya), and so that 
principle of Attachment leads (a person) to a 'scripture belonging to the 
sphere of Maya’, such as the Veda, and it ‘constrains’ that foolish person (to 
adhere to it, guided by the thought that): ‘this is what I need (and crave for)’, 
and so establishes (consciousness) in a contracted state. Although the nature of 
the principle of Attachment is just a craving for all (possible) objects (of desire) 
in general (sémanyena), even so, if a fixed (determined) object (of attachment) 
were not to develop, that would not become manifest. Thus, it is necessary that 
it should include the principle of Necessity. Thus, it is rightly said that: ‘the 
principle of attachment constrains (and regulates)’. 

Surely (one may ask,) how is it that this person does not emerge out of 
the sphere of transmigration even when he has attained the liberation taught in 


? Read taduttirnam for taduttirna. 

** Read pürvari for pürva. See above, 4/17-18ab and also quote in TAv ad 1/37-38ab. 
The order in which the Obscuring Coverings are arranged varies in different scriptures. 
See below, 9/45cd-48ab. 

® See above, 4/16b. 

% See below, 9/199cd-200ab. 


TANTRALOKA 35 
other scriptures, such as those of the Vaisnavas? With this doubt in mind, he 
says: 

AA dam cage wf: 
TOPs Zee 3g 
Asm a Aai: | 

"D AAMT AIOA SAAT: | 3o |d 


mokso ‘pi vaisnavader yah svasankalpena bhavitah | 
paraprakrtisdyujyam yadvapy ünandarüpatà || 29 |l 
viSuddhacittamatram và dipavat samtatiksayah | 

sa savedyapavedyatmapralayakalatamayah \\ 30 |l 


Again, the (form) that the Vaisnavas and others (like them) have 
conceived by their own imagination (sarkalpa) liberation to be, namely, 
union (sdyujya) with the Supreme Nature (paraprakrti), or (by Vedàntins) 
as the blissful nature (of the Brahman), pure consciousness alone (by 
idealist - Vijüanavada — Buddhists), or the extinction of the series (of 
individual existences) like (blowing out) a lamp (by Vaibhasika Buddhists). 
(They are all) in the state of (perceivers called) ‘Dissolution Deconditioned’ 
(Pralayakala) (which are of two kinds, namely.) those (in deep sleep) 
‘associated with objectivity’ (savedya) (in which it is perceived,) and those 
(n deep sleep) ‘free of objectivity’ (apavedya) (in which it is not 
perceived)." (29-30) 


?! Cf. above 1/33 for another way of explaining the gradation of realisation for followers 
of other schools. We have seen (above, 1/77-80 (78-81) and note 1,658) that there are 
seven perceivers, arranged along the series of thirty-six metaphysical principles, that 
experience corresponding spans of these principles. The first three perceivers are subject 
to the ‘Force (of limited agency)’ (kala), which is an energy of Maya, that obscures their 
consciousness in such a way that they are perceiving subjects related to objectivity, 
which they experience as separate from themselves. The first of these is subject to all 
the aspects of the Force (of limited agency) — kala — and so is called ‘With Kala’ — 
Sakala. This is the perceiver who experiences the principles from Earth up to the 
Individual soul, and is subject to all the three forms of Impurity (mala), that is, 
Fundamental (anava), Maya and Karma. The following two above that perceiver are 
still within the realms of Maya. The domain of the one called Dissolution Deconditioned 
(Pralayakala, lit. ‘devoid of the forces of limitation in dissolution’) extends from the 
individual soul to the beginning of Maya. It is freed of some part of the Force (of limited 
agency) that conditions it when cosmic dissolution (pralaya) takes place. In this 
intermediate state between the end of one cosmic cycle and the beginning of another, 
the individual soul loses personal consciousness and is in a state of deep sleep (susupti). 
He is of two kinds, according to whether there is some consciousness of objectivity in 
his deep sleep (savedya) or not (apavedya). 

The first kind, in savedya (lit. ‘with objectivity’) deep sleep, experiences latent 
traces of objectivity (vedya) and so is conscious to a degree. This type resides in the 
domain of the obscuring coverings (kaficuka) that extends from the individual soul to 
the Force (of limited agency). The second type resides in the Maya principle above. In 
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"The (form of) liberation according to the view (mata) of the Vaisnavas 
and the rest (mentioned here), according to our philosophy (dargana), is (just) 
the state (of the deep sleep) of Dissolution Deconditioned (perceivers) 
(pralayákala). This is the connected (sense of these lines) There (in that 
context), the ‘liberation’ Vaisnavas (achieve is only) ‘union (sayujya) with the 
highest level of Nature (paraprakrtiy . " According to that view (mata), the 
Great Power (mahavibhiti) called the Lord Vasudeva is the ordainer (who 
governs all) sentient and insentient (beings). For this reason and because He is 
the essential nature (svasvabhdva) of the Supreme Brahman, which is the 
Supreme Nature (paraprakrti)," by contemplating Him in this way and that as 


this state it does not experience the duality of the lower principles and so is free of 
Mayiya Mala. However, it is destined to wake up on the lower level. 

Above that is the subject who is Consciousness Deconditioned (Vijfidnakala); 
that is, he is free from the Force (of limited agency) by virtue of his higher state of 
consciousness (vijfidna). He too is free of objectivity as is the one who sleeps, but is 
about to awaken either into the higher pure principles above Maya or back down below. 
The first of these is free of the impurity of Maya, the second one of Karma also. Above 
are the remaining four perceivers up to Siva, in whom the impurity of individuality has 
also been removed, and so they perceive the universe in various aspects of onenes: 
the experience of the pure principles above Maya within which they reside as their 
perceivers. They are Mantra, Mantr Mahamantrega and Siva, who deputes them to 
the domain over which they have authority. Here Abhinava declares, and Jayaratha 
explains in detail, that these schools can lead only to the condition of the two types of 
Pralayakala. In other words, they do not rise above the duality of Maya. All this is 
described at length below at the beginning of Chapter Ten. 

?? The reader will recall that Abhinava introduces his Tantráloka by explaining that the 
Path he is teaching leads to complete and perfect knowledge of reality (piarnajfana), 
which is complete liberation. This is the fully expanded state of consciousness of Siva, 
the supreme perceiver, in which there is no objectivity at all. Degrees of consciousness 
expansion and hence knowledge of reality correspond to levels of subjectivity, 
distinguished from one another according to the degree of objectivity with which it 
identifies or perceives to be one with itself. Abhinava briefly characterized these levels 
of subjectivity above in 1/31-33, declaring that they correspond to degrees of liberation, 
without however mentioning any specific schools that teach them. Even so, it 
occasioned a similar discussion by Jayaratha of these schools, such as the one we find 
here, which the reader may compare (see TAv ad 1/33). 

^ There are differing degrees of union or proximity to the deity, which are considered 
by various schools to be the ultimate, liberated condition of the individual soul. The 
most dualist view maintains that liberation is an eternal condition of close proximity 
(sámipya) to the Deity. Another similar view maintains that liberation is the state of the 
soul when it resides in the same world as the Deity (salokya). Others maintain that the 
liberated state is one in which the soul shares the same nature (sdriipya) as the Deity, 
although it does not become one with it. More intimate is the state of union (sáyujya) 
mentioned here. In some sources, these are presented as four degrees of blissful 
intimacy with the Deity. Vaisnavas are, to varying degrees, as reflected in these 
conceptions of liberation, dualists. Siddhanta, which to some degree, is less dualistic, 
maintains that the liberated souls are in a state of ‘equality’ (samara) with Siva (see 
below, 4/74cd-77ab and comm.). Nondualist Hindu traditions maintain that liberation is 
a state of oneness (radátmya) with the Absolute Brahman or Deity. 

9% The theistic Sarnkhya of the Bhagavadgita distinguishes between two Natures 
(prakrti) — lower (apara) and supreme (para). The former is the phenomenal and 
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material nature, of which the material and mental things of the world are made, and the 
latter is spiritual, that is, Krsna's own nature. In the Gita we read, as translated by 
Aurobindo: ‘The five elements (conditions of material being), mind, reason, ego, this is 
my eightfold divided Nature (prakyti). But know my other Nature different from this, 
the supreme which becomes the individual soul and by which the world is upheld.' 
Classical Sàmkhya posits a dualism between the perceiver, the individual soul, which is 
pure consciousness, and the perceived, which is insentient Nature (prakyti). The theistic 
Samkhya of the Gita modifies this view to overcome this antinomy. Otherwise, as 
Aurobindo explains: ‘Nature then would only be the Maya of the three gunas and all 
this cosmic existence would be simply the result of Maya; it could be nothing else. But 
there is something else, there is a higher principle, a nature of spirit, [as Krsna says] 
para prakrtir me [My supreme Nature]. There is a supreme nature of the Divine which 
is the real source of cosmic existence and its fundamental creative force and effective 
energy and of which the lower and ignorant Nature is only a derivation and a dark 
shadow. In this higher dynamism Purusa and Prakrti are one. Prakrti there is only the 
will and executive power of Purusa, his activity of being — not a separate entity, but 
himself is Power. 

This supreme Prakrti is not merely a presence of the power of spiritual being 
immanent in cosmic activities. For then it might be only the inactive presence of the all- 
pervading Self, immanent in all things or containing them, compelling in a way the 
world action but not itself active [as classical Sárhkhya maintains]. Nor is the highest 
Prakrti the avyakta [Unmanifest Nature] of the Sārhkhya, the primary unmanifest seed- 
state of the manifest active eight-fold nature of things, the one productive original force 
of Prakrti out of which her many instrumental and executive powers evolve. Nor is it 
sufficient to interpret that idea of avyakta [the Unmanifest] in the Vedintic sense and 
say that the supreme Nature is the power involved and inherent in the unmanifest Spirit 
or Self out of which the cosmos comes and into which it returns. It is that, but it is much 
more; for that is only one of ritual states. It is the integral conscious-power of the 
supreme Being, cit-Sakti [the power of consciousness], which is behind the self and 
cosmos. In the immutable Self it is involved in the Spi it is there, but in nivrtti or a 
holding back from action; in the mutable self and the cosmos it comes into action, 
pravrtti. There by its dynamic presence it evolves in the Spirit all existences and appears 
in them as their essential spiritual nature, the persistent truth behind their play of 
subjective and objective phenomena. It is the essential quality and force, svabhava, the 
self-principle of all their becoming, the inherent principle and divine power behind their 
phenomenal existence. The balance of the gumas is only a quantitative and quite 
derivative play evolved out of this supreme Principle. All this activity could not be at all 
except for this spiritual force and this power of being; it comes from that and it exists in 
that and by that solely.’ (Aurobindo (2001): 268 ff.). 

Although Aurobindo's eloquent exposition of Deity, Visnu and Krsna 
Vasudeva, as the supreme Prakrti according to the Gita is not wrong, Abhinava's 
exegesis does not accept its identification, as this exposition effectively implies, with his 
own Saiva vision of the Supreme. From the Saiva perspective, the devotee of Visnu 
cannot get beyond the sphere in which the individual soul retains its limited conditioned 
identity, even if in union with the Deity. Moreover, despite the distinction, underscored 
by Aurobindo, the Gita and other sources clearly make between the supreme Nature, 
which is that of Visnu, and the Unmanifest state of Nature, Abhinava effectively 
understands it in an analogous way. In the state of the Dissolution Deconditioned 
perceiver, the individual soul resides at the extremity of Maya, temporarily free of the 
dichotomizing effect of Maya, and so enjoys some kind of union with the Deity which 
possesses it, but it is sleeping and not free of its individuality. Moreover, it is destined to 
return to the realm of Maya when it awakes. 
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the wonderful variety of (the cosmic) process (krama), and as all things, 
although He is many (in this aspect),” one attains liberation which is the 
realization (avagama) of oneness. (This is achieved) because the bond of change 
(and distortion) (vikāra) has come to an end by not deviating from the oneness 
of completely pure consciousness, by the practice of the knowledge of reality as 
(taught) in Vedic scripture that declares, for example, that: ‘the Brahman is one 
without a second’.”* (This is possible) because multiplicity is not ultimately real. 
As the Veda (sruti) says: 


“A quarter of Him is all existing things, the immortal in heaven is that of 
the (other) three quarters.” 


Moreover: 


*. . . therefore creation manifests as (being as insubstantial as) a bubble 
(of water).'? 


The liberation (attained by) (nondualist) Vedantins (brahmavádin) is 
‘the blissful nature (of the Brahman)’. According to that view (mata), the 
liberation of the Self experienced on the plane of transmigratory existence due 
to the obscuration of ignorance is the experience (sarinvedana) (of the Self) as 
beautiful with the innate bi of its unending and most excellent (self- 
illumining) Light, when the obscuration of ignorance is removed by the practice 
of the knowledge of reality, in accord with the Vedic dictum (Sruti): 


*one should hear about the Self, reflect (on its nature) and contemplate 
(i). 


As Veda (declares): 


‘the Brahman is consciousness and bliss." ^ 


The liberation (attained by) Vijiianavadins (idealist Buddhists) is pure 
consciousness alone (cittamátra). According to that view, liberation is the direct 
experience (sáksütkara) of one's own nature as imperishable Light, (that takes 
place) by the power (bala) of the turning about of the (deepest) seat (of 
phenomenal) consciousness (asrayaparàvrtti), brought about by destruction of 
each adventitious impurity through the practice of the contemplation of the 
absence of self (nairátmya) etc., even when covered over with adventitious 


*5 Perhaps the text is corrupt here and we should read the passage from here to the next 
paragraph as relating to the liberation the Vedantin says is attained by realizing the 
Brahman when understanding that the world of Maya is just an illusion and hence 
discovering that, unlike painful illusory Maya, the real Brahman is bliss. 

°° ChUp 3/10/4. 

?' RgV 10/90/3 quoted in ChUp 3/12/6. 

” Mandükyopanisad 3/15. 

* BrUp 3/7/11. 

1% BrUp 3/9/34, quoted from SB 14/6/9/34. 
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impurities such as attachment and the rest, (that arise) due to the power (bala) of 
beginningless ignorance of the continuous flow of consciousness 
(cittasantana),'"' which is luminous (prabhásvara) by its very nature. As they 
(the Yogacara Buddhists) say: 

‘This mind is (self-)luminous; impurities are, by (their very) nature, 
(just) adventitious (not innate to it). When they cease, that light, which is the 
goal of all (sarvartha),'” (shines) imperishable.''9? 


According to the Vaibhasika (Buddhists), liberation is ‘the extinction 
of the series (of individual existences), like (blowing out) a lamp’. According 
to that view, the five Aggregates (skandha) beginning with Form arise due to 
the afflictions (klesa), Karma and the rest, which are their consequence. This 


1! Vijñānavāda — the Doctrine (that all that exists is) Consciousness — maintains, like all 
Buddhist schools, that perceived reality is momentary, It agrees with earlier schools that 
at the phenomenal level it is constituted by irreducible elements or factors of experience 
called ‘Dharmas’ (see below, note 4,104), but they are aspects of the stream of 
consciousness engaged in perception (pravrttavijfidna), that is, illusory components of 
the dream-like world of cognitive experience. The world, made solely of perceptions, 
arises, as do dreams, on the basis of previous experiences, These are mistakenly thought 
to be the perceptions of a perceiver. But in reality, the perceiver, like the perceived, is an 
aggregate of factors — Dharmas — that arise together in the act of perception, in which 
the distinction between subject and object, perceiver and perceived, prevails. Acting in 
response to objectified perceptions, the illusory perceiver accumulates Karma which, in 
a latent seed state, is deposited in a ‘storehouse consciousness’ (dlayavijidna) which, 
like a river, streams with these seeds. Eventually they mature to give rise to new 
experience, which in turn generates more seeds. This continues as long as the mistaken 
distinction between subject and object prevails due to adventitious (i.e. not intrinsic) 
defects, such as the craving of the inevitably frustrated perceiver that it brings about. 
When insight into this mistake develops, consciousness turns around as it were, away 
from objectivity and the subjectivity that is invariably associated with it. If this reversal 
is sufficiently sustained, it penetrates down into the deepest seat of consciousness, and 
so ‘turning about’ the stream, the process of sowing the seeds of perception and creating 
new ones ceases. Thus, the stream of the store house consciousness dries up, leaving 
just the undefinable pure consciousness (cittamátra) — the ‘pure light- free of 
subjectivity and its concurrent objectivity. 

'® One could also translate ‘which is all that there is’. 

1% PV 2/208. Also quoted above in TAv ad 1/33. See note there. 

1% Early Sarvastivadin Buddhists are also called Vaibhàsikas because they base their 
views on a monumental commentary by Katyayaniputra of the first century BCE on the 
JRünaprasthàna (‘Arrangement of Knowledge’) called 'Mahavibhasa' (‘Great 
Commentary’). The material there was systematically arranged with some additions by 
Vasubandhu (c. fourth or fifth century CE) in his Abhidharmakosa. Abhidharma 
literature focuses on identifying and classifying the ultimate components of the real, 
called dharma. According to the Abhidharmakosa, the number of these closely 
interdependent elementary principles are 75, divided into five groups (skandha). The 
first group — Form (rüpa) (or ‘matter’) — comprises the five sensory organs and 
nonconceptualized matter (avijfapti). The second group comprises just the mind, and 
the third group forty-six mental functions. The fourth group consists of fourteen powers 
not linked to the mind. The fifth group comprises the three unconditioned Dharmas, that 
is, space (ākāśa), cessation deriving from reflection and not deriving from it 
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transmigratory existence is both. As they (the Vaibhasikas) say: ‘transmigratory 
existence consists of cause and effect.’ Liberation, on the contrary, is the 
blocking (nirodha) (of this process), which is like (the extinction of) a lamp, 
that takes place because the oil etc. which is its cause has finished, and so (the 
flame) cannot arise again. In the very same way, the five Aggregates beginning 
with Form (are extinguished) by the destruction of impediments and Karma etc. 
due to the practice of the contemplation of the absence of self (nairátmya). As 
they say: 


‘Just as (the flame of) a lamp that has ceased (to burn) (nirvrtim 
abhyupetah) because the oil has finished goes neither to heaven nor earth, nor to 
any of the directions, primary or secondary, it is simply extinguished,’ in the 
same way the Yogi who has attained tranquillity (nirvrtim abhyupetah) because 
the afflictions have ceased goes neither to heaven nor earth, nor to any of the 
directions, primary or secondary, he simply attains peace (kevalam eti 
süntim). ^ 

(The perceivers called) ‘Dissolution Deconditioned' (pralayákala) are 
(of two kinds, namely) those ‘associated with objectivity’ (savedya) and those 
‘free of objectivity’ (apavedya). The reason why this difference is specified (is 
the following). Here (in this case, the liberation which is taught in) the first two 
views (i.e. those of the Vaisnavas and Vedantin ke (the state of) the 
Dissolution Deconditioned (perceivers), who are associated with objectivity 
(savedyapralayakala) as that of one who reflects on his own nature 
(svatmaparamarsaka) as the Brahman, because (Brahman) is bliss (and so there 
is a trace of the experience of objectivity). Again, the other (of the two views of 
liberation, namely those of the two Buddhist schools,) is like (the state of) 
Dissolution Deconditioned (perceivers), who are free of objectivity 
(apavedya-pralaydkala), because (they) do not accept (the existence) of one 
permanent perceiver of any kind. 


(pratisarkhyàna-, and apratisamkhyana- nirodha). These arise by the cessation of the 
other Dharmas, which takes place by the realisation of the absence of Self (nairatmya). 
"5 The expression is kevalam eti santim, which literally means ‘it simply goes to 
tranquillity’. 

1% These two verses stem from the poet A$vaghosa's work Saundaranandana verses 
16/28-29. Read with the version in Saundaranandana, diari na kaficid for desam na 
kaficid in both instances in the third quarter of both verses. The first quarter of the 
second verse reads evar krti nirvrtim abhyupeto (‘in the same way he who has reached 
Nirvana’ for yogi tathà nirvrtim abhyupeto (‘in the same way the Yogi who has attained 
tranquillity’), My thanks to Prof. Buescher for pointing this out to me. 

The preceding lines are significant: ‘So be aware, my friend, of the causes — 
desire, for example- of the many types of birth, and if you seek freedom from suffering, 
cut them off. For the destruction of an effect follows from the utter destruction of its 
cause, and the destruction of suffering follows from the destruction of its cause. Set 
Dharma before your eyes, which is peaceful and benign, with no passion for desire, a 
resting place, a cessation, an eternal, irremovable and noble protection, in which there is 
no birth, no old age, no death, no sickness, no association with anything unpleasant, no 
failure of wishes and no separation from anything pleasant; its an ultimate, unfallen state 
of ease.’ Translation by Linda Covil. 
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These four views (paksa) are representative of other views also, and so 
(these can be analysed in the same terms). Thus, the (Nyàya) school of 
Aksapáda"" and the like, which also maintains that in the liberated state 
(apavarga) all (phenomenal) qualities of the Self have been destroyed, amounts 
to the same (state of) Dissolution Deconditioned (perceivers), who are free of 
objectivity (apavedyapralayakala). Dissolution Deconditioned (perceivers) still 
possess the remaining two impurities (mala) (that is, those pertaining to the 
individual soul (àpava) and Maya), and so because the cause of transmigratory 
existence has not ceased, (their) condition is subject to (the bondage of) 
transmigration. Thus, it is said that the liberation which is like that should also 
be abandoned. Moreover, the point is that the effort they exert in the state of 
Dissolution Deconditioned (perceivers), even though it is much to their liking 
(svarasikya), is useless because each of these principles (to which they aspire as 
ultimate, will some time) dissolve away. Thus (the liberation others believe in 
has been) ‘conceived by their own imagination (sarikalpa), and because 
these four views (of liberation) are (just) notions, it has been explained in this 
way that they are unreal (avástava). 

Surely (one may ask, the view advanced) here is that liberation is the 
destruction of bondage. The saying *one who is in darkness is better than one 
who is blind’ applies to the Dissolution Deconditioned (perceiver), who (free of 
Karmic impurity,) is bound by (just) two, (namely, those pertaining to Maya and 
the individual soul,) with respect to the (fully) Conditioned (sakala) (perceiver), 
who is bound by (all) three impurities. So why should this (form of) liberation, 
even if it is like that, be completely abandoned? With this doubt in mind, he 
Says: 


a rent fa are mdp: | 
THI qp Tatar fem gp 39 oi 
mAN usnm Wenn d 

tar prápyàpi ciram kalarn tadbhogabhogabhuktatah | 


tattattvapralayànte tu tadürdhvàm srstim agatah M 31 I 
mantratvam eti sarbodhüd anantesena kalpitat | 


He who has attained (these lower forms of liberation) enjoys for a 
long time (their) pleasures or the absence of pleasure (in the case of one for 
whom seeming liberation is emptiness). (After that, if he progresses, he) 


10 Aksapada is said to be the founder of the Nyāya school of philosophy (see above note 
to 1/247ab-247cd (247cd-248ab)). Torella (2011: 35) explains: ‘The textual corpus is 
based on the Nydyasiitra, a collection of brief aphorisms which assumed its (relatively) 
definitive form in the fourth century CE, starting from an original nucleus that can be 
dated to the second century CE. Its author is deemed to be a sage named Aksapáda, who 
later on (from the tenth century onwards) is designated as Gotama or Gautama. His 
historical existence is rather doubtful, and everything known about him has a legendary 
air, starting from the meaning attributed to the name Aksapada (*he who has eyes in his 
feet’). This derives from a special gift of the gods, worried by his repeated accidents 
(falls etc.) due to his continuous absorption in profound and learned study.’ 
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attains the higher level of creation at the end of the period of (cosmic) 
dissolution, when that principle (namely Maya, dissolves away). Then, 
awakened by Anantesa™ to (the pure principles) above that (i.e. beyond 
Māyā), he becomes a Mantra (subject).!” (31-32ab) 


The person (to whom these lines refer) is a Vaisnava or the rest 
(mentioned previously). Although ‘he’ has attained the (state of) liberation 
which is like that of a Dissolution Deconditioned (perceiver) ‘for a long 
time’, he first ‘enjoys its pleasures or the absence of pleasure (in the case of 
one for whom liberation is emptiness)’ of the delusion (moha) and the rest 
associated with Dissolution Deconditioned (perceiver). (Then,) ‘at the end of 
the period of (cosmic) dissolution’, ‘that principle’, namely, Maya etc., which 
is the plane of experience previously associated with the Dissolution 
Deconditioned (perceiver, is dissolved away). Then again, at the begi ning of (a 
new) creation, *his awakening (leads him) to become a Mantra (perceiver) or to 
transmigratory existence (as a Conditioned perceiver).’''' Having received, in 
accord with this principle (niti), the descent of the power (of grace), by the 
action of *Anante$a', which stimulates (his powers of) knowledge and action, 
he is ‘awakened’. Having thus attained ‘above that''" the pure creation above 
Maya, ‘he becomes a Mantra (subject)’. Otherwise, (if he cannot manage to 
rise, he) again (returns to the previous) state of bondage. This is established (by 
the scriptures). Thus, even though the (form of) liberation taught in the 
Vaisnava and other philosophies has been attained, the world of transmigration 
is not destroyed, and so it is said that there (in that regard, that these other forms 
of liberation) should be abandoned.''? 


'* AnanteSa (also called Aghora or just Ananta) is the form of Siva who operates on the 
Impure Path (see below, 8/306ab-307ab (305-306) and 8/331ab-332cd (330cd-332ab) 
and commentaries, and also 9/147-149ab). Thus, just as he generates the lower order, he 
can awaken the individual soul to the higher one also. 

'” The Mantra subject resides in the realm of Pure Knowledge (suddhavidya), which is 
the first of the pure principles beyond Maya. There he experiences that ‘I am all this 
(world) and all this (world) am I’, If, on the contrary, when he is awakened, he is pulled 
down by the activated latent traces of his Karma into the duality of the realm of Maya, 
he experiences himself as different from the world around him, and all things as 
different from one another. 

!? Read pralayákalapráyam for pralayakala prayam. 

'" Read as found below in 10/135ab, prabodho ‘sya mantratvaya bhavaya ca for 
prabudhyante mantratvaya bhavaya | See below, 10/135cd-137. 

'? Read tadürdhvàrn for tadürdhvà. 

'S This is the highest form of liberation Vaisnavas can attain. At most they can aspire to 
this, not merger into Siva, the supreme principle. Indeed, they do not even want to do 
so. The cultivation of sound insightful reasoning (sattarka) leads to a deepening 
understanding of what should be adopted and what should be abandoned by 
understanding why this needs to be done. Rules and regulations concerning what must 
and must not be done have a reason behind them. The Yogi who practices this Yoga 
seeks thereby to understand it. This not only helps him to choose the highest path, it also 
purifies his thoughts to make them more permeable to the light of consciousness, which 
is freedom itself, that develops as he travels on it. 
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Surely (one may ask,) if the state of a Dissolution Deconditioned 
(perceiver) is the same (for all of them), what is the reason here that some 
(attain) the state of Mantra (perceivers) and others (return to the previous) state 
of bondage? With this doubt in mind, he says: 


VAA ae zemedi Tacs TT og 33 


etac cagre tanisyama ity dstam tavad atra tat | 32 ll 


We will deal with these matters at length further ahead, so let this 
much suffice here. (32cd) 


As he will say ‘further ahead’ in Chapter Nine etc. (where he says): 


"This is said to be Karmic impurity, with which the Dissolution 
Deconditioned (pralayakala) subjects are asso d. Like sleeping serpents, 
they reside deep in the abyss of the cave (of Maya). Then, when their latent 
(karmic) impressions are awakened, they reap their appropriate consequences 
and transmigrate repeatedly in this (universe), ranging from (the world of) 
Brahma down to that of plants. Again, those who have started to practice 
meditation (bhavand) in order to destroy the latent impressions of their Karma, 
(but are themselves) dissolved away in the great destruction (at the end of a 
cosmic cycle) before their meditative practice has reached perfection, assume 
the diverse states of the Mantra subjects brought about by their diverse Karma, 
according to the degree in which the inner (impression) of their meditative 
practice (bhdvand) has reached maturity." ''* 


‘So let this much suffice’, because (further discussions about these 
matters) are of no use with reference to the (main) subject, which is the nature 
of (sound discriminative) reasoning. 


The True Teacher (gurusatattvaka) 
Finding a True Teacher 


Surely (one may ask.) if the world of transmigration is not destroyed by 
the liberation taught in other philosophies, how is it Vaisnavas and the others 
are (so) attached to it? With this doubt in mind, he says: 


amener faea: | 
aÀ efe wrap GET: p 33 0 


tenajfiajanataklrptapravadair yo vidambitah | 
asadgurau rüdhacit sa mayapasena raüjitah || 33 I 


' Below, 9/138-141. Abhinava expounds at great length and in detail the nature and 
state of the seven perceivers in 10/1-186a. See also above, 1/77-80 (78-81). 
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Thus, he who is deceived by (inferior) doctrines contrived by the 
ignorant, and places his trust in a false teacher, is made to be attached (to 
them) by the snare of Maya. (33) 


‘He’, that is, a Vaisnava or the like, has been deceived by the hordes of 
teachers such as Kapila," with (their inferior) doctrines. There are, for 
example, those (of the Samkhya), regarding the discrimination (viveka) between 
the individual souls and Nature contrived by them due to their ignorance. This is 
because (each of these teachers) has been made to be intensely attached there (to 
these inferior doctrines) by the Supreme Lord, Who is well known by all, by 
means of the ‘snare of Maya’, that is, the power called Vama.''® Thus, ‘he 
places his trust in a false teacher’, that is, a particular teacher who teaches (the 
nature of) reality. He does not just desire to know (him and his teachings), he 
trusts (him blindly), whereas on the contrary, one who trusts a true teacher has 
liberation (there in front of him) directly. This point is thus established by its 
contrary counterpart (vyatireka)." Thus, after (having discussed) the nature of 
(sound discriminative) reasoning, in order to explain the nature of a (true) 
teacher, which is (a subject) directly related to that and announced in the 
preliminary enunciation, he has introduced (this, the next topic,) in this way. 

Surely (one may ask,) if this is the case, no faith in a true teacher would 
arise for a Vaisnava and the like, because they are governed by Vama. So how 
can there be any question of him attaining liberation directly? With this doubt in 
mind, he says: 


att arma stra age WW a 
ws yada wr sear ÀT: 3x 1 


so ‘pi sattarkayogena niyate sadgurum prati | 
sattarkah Suddhavidyaiva sā cecchà paramesituh | 34 || 


However, even he is led to a true teacher'" by (practicing) the Yoga 
of Sound Reasoning (sattarkayoga). Sound Reasoning is (not just talk), it is 
Pure Knowledge itself, and that is the will of the Supreme Lord. (34) 


"'S Kapila, along with Asuri and Pajicasikha, is the legendary founder of the Sárkhya 
philosophy, on which the Yoga taught by Patañjali in the Yogasürras is based. 
Accordingly, Jayaratha refers here to a fundamental concept of the Sarhkhya. 

116 We have seen that there are two aspects of Siva’s power that are embodied in two 
goddesses. One is Vàmà, who is Maya, that binds and deludes. The other is Jyestha, 
who is Pure Knowledge, that liberates and enlightens. See above, note 4,76. 

' It is standard form in a logical argument to establish that something is the case by 
reference to both a positive example, analogy or affirmation, and then by checking that 
that is correct by referring to a counter, contrary example. That a false teacher deceives 
and cannot guide his disciple to liberation is underscored by the existence of a true 
teacher who can do so. 

!5 This expression, i.e. niyate sadgururn prati — ‘he is led to a true teacher’ — is found in 
MV 1/44d. There it is one who is penetrated by Rudra's power who is led to a true 
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‘Even he’, the Vaisnava and the like, who has placed his trust in a false 
teacher. 

Surely, (first a sound intention) develops by sound discriminative 
reasoning concerning reality, which is sound and reasonable, (and then) a true 
teacher is attained by Siva’s power. Thus, it is said everywhere that: 


‘Lord Siva has said, wherever a firm trust (rüdhi) arises in that which is 


sound and reasonable (yuktiyukta) by the certainty (that comes by sound 
discriminative reasoning), that is the grace of Pure Knowledge.’ ^ 


*That' is Pure Knowledge, (which is the) *will' (of the Supreme Lord), 
that culminates in the attainment of a true teacher, and its nature is grace. 


Nor has he (simply) stated his own idea. Thus, he says: 


Ama qunm uw fram: fures | 
yarra stra age oft 34 1 


SripiirvaSastre tenoktam sa yiyasuh sivecchayà | 
bhuktimuktiprasiddhyartham niyate sadgurum prati | 35 || 


Thus (the Lord) declares in the Málinivijayatantra: ‘he (who) desires 
to go to a true teacher in order to attain worldly benefits (bhukti) and 
liberation (mukti) is led (to him) by Siva’s will.'* (35) 


teacher. In other words, we are to understand that Sound Reasoning — sattarka — is 
rudrasaktisamávesa. 

' This is one of the two meanings of the expression yuktiyukta. Another is based on a 
different usage of the word ‘yukti’. Derived from the root yuj, as is the word ‘yoga’, it 
conveys the sense of meditative, yogic practice. Thus, for example, the 112 meditations 
taught in the Vijiánabhairava are called ‘yuktis’ as well as dhāraņās, which is a more 
common term denoting a meditative, yogic practice (see above, note 1,774). One who is 
‘yukta’ to something is ‘connected to it’ or ‘engaged in it’. Thus, the common 
expression ‘yogayukta’ means a person who is deeply engaged in the practice of Yoga. 
This is practically what the much | ommon expression *yuktiyukta' means. So by a 
beautiful play of words, ‘that which is sound and reasonable’ — yuktiyukta — is also ‘that 
which is engaged in deep meditation.’ Thus, Sound Reasoning means and is two things. 
One is engagement in rational thought centred on understanding the teachings, so as to 
clarify what is to be adopted and what is to be abandoned in order to progress toward 
the goal. It is also the insight of the Pure Knowledge, which is the experience that “I am 
all this (that I perceive) and all this am T". It results from the deep contemplation that is 
the culmination of Sound Reasoning, even as it informs it throughout its development, 
progressively clarifying unclear concepts. Reason and insight thus work together. 

12 My 1/44bcd. The full passage, i.e. MV 1/42-45, is quoted in 13/199cd-203. Swami 
Lakshmanjoo explains: ‘Bhoga is enjoyment of the universe. Moksa [liberation] means 
establishment in one's own Self. As long as there is no bhukti [worldly enjoyment], 
mukti [liberation] is not possible. There must be bhoga in moksa and moksa in bhoga. 
Desire is not excluded in Saivism because it is the expression of Lord Siva. ‘I want sex, 
food etc.' — this gross desire is also included, but only with awareness, not otherwise. 
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‘He’ who is penetrated by Rudra's power and desires to realise his own 
(true) nature is led ‘by Siva’s will’, that is, the power called Jyestha, to a true 
teacher, and (that power) makes him propense (to accept) a true teacher, so that 
he achieves (both) worldly enjoyment (bhukti) and liberation (mukti). Thus, it is 
proved that because sound discriminative reasoning and Siva’s power are not 
different, (the stimulus brought about) by sound discriminative reasoning to be 
propense to (accepting) a true teacher is that of Siva’s power itself. 

Surely (one may ask,) it is said that ‘it is by Siva’s will that everyone 
becomes propense to (accepting) a true or a false teacher’. Let that just be for a 
true teacher (directly), what is (the use of this) sequence? With this doubt in 
mind, he says: 


ufo ain aire: aÀ d 
ferr ASÀ wa at acre ft: 38 oi 


Saktipátas tu tatraisa kramikah sampravartate | 
sthitvà yo ‘sadgurau Sastrantare và satpatham śritah W 36 ll 


There (in that case), the descent of the power (of grace) (Saktipata) is 
gradual (kramika)"' (for one who), having followed a false teacher or 
(some) other scripture, (subsequently) takes to the true path. (36) 


‘(Some) other scripture’ means the wrong path (followed by) 
Vaisnavas etc. "The true path' is a Saiva teacher and scripture. ‘In that case’, 
(when) one follows a true teacher (and scripture) after having followed a false 
teacher and scripture. 

Surely (one may ask,) agreed that (the people of) this world follow a 
true or false teacher or scripture according to (the degree of) the descent of the 
power (of grace they receive). What could be wrong (with that view)? But for 
what reason are those two (kinds of teachers distinguished as being) true and 
false? With this doubt in mind, he says: 


Tre eds Wm fue | 
wee: fu veemefafdem d seg 


The desire for a woman by most people is full of malas [impurities] and so they are 
likely to be destroyed. When there is desire without malas [impurities], you wish for a 
woman and she is yours at that very moment, without hindrance. That is the Lord's 
desire; the other is desire from the individual mind." (personal communication) 

? From this perspective, there are two types of descents of the power of grace. One is 
direct, that leads directly to a true Trika teacher. Another is gradual, that is, takes place 
in stages, as the seeker is led to more than one teacher. Initially, the first teacher may not 
even be a Saivite. But then, by Siva's grace, he is led to a true Saiva teacher. Abhinava, 
it seems, is also alluding here to the possibility that the seeker is led by Siva's grace to 
several teachers, from whom he receives initiation into Saiva schools of progressively 
higher levels, until he finally finds one who initiates him into Trika. See below, 13/302 
where the Bhairavakulatantra is cited. 
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gurusüstragate sattve ‘sattve catra vibhedakam | 
Saktipatasya vaicitryam purastat pravivimcyate l| 37 ll 


The distinction here between a true or false teacher or scripture 
effectively amounts to the variety of the descent of the power (of grace he 
has received), which will be explained further ahead. (37) 


‘Here’, in what was said before. (This will be explained) ‘further 
ahead’ in Chapter (Thirteen), that deals with (the varieties of) the descent of the 
power (of grace). ‘The distinction’ (between them) is the cause of their 
difference. In this way, the teachers and the rest that belong to other systems 
(darSana) are governed by the (deluding) power of Maya called Vama, whereas 
our (teachers are sustained) by the (illumining) power Jyestha. Thus, this 
(particular) person, according to the power? that governs him, is made to 
believe there (in that particular teaching). 

Nor is this (view) without (the support of scriptural) authority, So he 


says: 


Sh SIMS Wu AART: | 
Sara AAT STAT AASTAT Gp 3 1 


uktarn svacchandasast' 
sarvan bhramayate may. 


tat vaisnavadyan pravadinah | 
sámokse moksalipsaya || 38 ll 


It is said in the Svacchandatantra that those who preach the 
doctrines of Visnu etc. are all (deluded and impelled) by Maya to wander 
about (confused) by their desire for liberation in what is not liberation."^ 
(38) 


(The seeker is) ‘deluded (and impelled)’ (by Maya) because he adopts 
(a view) which is not within (and part of) that (right path). He says that (with the 
words): ‘(they are deluded and impelled) by Maya to wander about 
(confused) by their desire for liberation in what is not liberation’. The 
intended sense of this reference paraphrased (from the Svacchandatantra) is 
what has been said there many times (in various ways). That is said (there): 


‘Beyond that"* is Maya that deludes all living beings, their intellect 
confused by (Maya that operates freely) with none to oppose its obstruction 


1? See below, 13/129cd-310. 

'? Read yac chaktyaivadhisthito for tacchaktyaivadhisthito. 

1% TÀ 4/38cd is a paraphrase of SvT 10/1141cd. 

13 The Svacchandatantra is describing the world orders (bhuvana) present in the thirty- 
six principles. Having dealt with the ones below Maya, it goes on to talk about Maya 
itself. The world orders will be described, mostly on the basis of chapter ten of the 
Svacchandatantra, below in Chapter Eight. 
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(nirvaira-paripanthinyà)."* Philosophers argue here (with one another, saying,) 
“this is reality, this is not”. Having abandoned the true path, it quickly leads far 
away (along) the wrong path. Those low people who are not devoted to the 
teacher, deity, fire and the scripture," who take their support from dry logic, 
know (only) the deliberations produced by false reasoning. By (their) desire for 
liberation, Maya makes (them) wander about (confused) in what is not 
liberation," 


Again, 

‘Those others who know Sarhkhya, Veda and the Puranas and preach 
liberation, and are unable in their settled opinions concerning (those) other 
scriptures to go beyond them, are obstructed by Maya. Deluded (by it, they 
wander on a path) which is not that of liberation, (impelled) by (their) desire for 
liberation.” 

Surely (one may ask,) if this person, be he a Vaisnava or the like, 
deluded by Maya, because his latent tendencies (sarnskara) develop only there 
(in that practice and belief), it should not be possible (for him) to descend from 
(that) false path. Thus, is it not so that he will never ascend onto the true path? 
With this doubt in mind, he says: 


"up west carreras: | 

a yafaa AAT: 1 32 u 
aneda wart wepewfafem. d 

yas tu rüdho ‘pi tatrodyat parāmarśaviśāradah | 


sa suddhavidyàmühütmyàc chaktipatapavitritah | 39 || 
Grohaty eva sanmargam pratyühaparivarjitah | 


"^ The same expression is also found in SvT 12/119cd, that says: ‘Maya is the Knot 
which is hard to traverse because none oppose its obstruction.’ Ksemaraja comments: 
“None oppose it’ means that it has no cause (or purpose). It is Maya which is the 
Supreme Lord’s power of freedom. It obstructs by concealing one’s own full (and 
complete) nature and generates the limited (individual) perceiver’s nature (in its place). 
As that is its nature, Maya that binds the individual soul is called the Knot.’ 

Swami Lakshmanjoo explains this expression as follows. ‘Maya is 
nirvairaparipanthinyà, i.e. it misleads only, it has no purpose in doing so, so this way of 
being misled is very difficult to overcome. It is easy to overcome it if one is misled with 
purpose, but if one is being misled instead without purpose it is very hard to overcome. 
No philosophy has even tried to begin to refute its doctrines.’ (personal communication) 
'7 Read with TA 8/335a gurudevagnisastresu for gurudevagnisastrasya, even though 
this is the reading in the SvT. 

"8 SVT 10/1138cd-1141. Jayaratha has already quoted SvT 10/1139cd-1140 above in his 
commentary on 4/17cd-18ab. See note there. 

' SvT 12/120-121ab. Ksemaraja comments: ‘Whatever liberation (there may seem to 
be) other than the liberation (achieved) by attaining oneness with Supreme Bhairava, 
Who is pure, free and dense (uninterrupted) consciousness, even though it has to some 
extent crossed over the path, because the other (remaining) path has not been traversed, 
there appears to be liberation in what is not liberation.’ 
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However, even though he adheres there (to these inferior systems), 
he becomes wise by the emergence of reflective awareness (within him). 
Sanctified by the descent of the power (of grace), free of obstacles by virtue 
of the greatness of (this) Pure Knowledge, he (ultimately) ascends onto the 
true path. (39-40ab) 


Again, even though one who, due to the firmness of (his past) latent 
tendencies has developed (in his), for example, Vaisnava (beliefs), he ‘becomes 
wise’, that is, skilful (in discerning) the difference between the essence (of the 
truth) and what is other than that, as the reflective awareness, which is sound 
discriminative reasoning (sattarka), emerges (by degrees). Thus, sanctified by 
the governance of the power Jyesthà, ‘by virtue of the greatness of (this) Pure 
Knowledge’, which is sound discriminative reasoning," he ascends onto the 
true path which is free of obstacles, and is established in our philosophy 
(darsana), by virtue of which he may (attain) liberation directly (saksát). 

Surely (one may ask,) what is the cause of the emergence of his 
reflective awareness? With this doubt in mind, he says: 

131 


The Types of Teachers 


The Spontaneously Enlightened (sarisiddhika), Uncreated (akalpita) 
Teacher 


a mares: wa us yada ovo d 
"pp iA: wre oh: Marea: | 


'? Pure Knowledge is the insight that ‘I am all this (that I perceive) and all this is me’. It 
is the ‘sound reasoning’ or ‘discriminating logic’ which counters the undiscriminating 
and unsound reasoning (asattarka) that ‘I am the body’, The latter is inevitably a 
thought construct, as the body is an object which is defined, as are all objects, in relation 
to other objects which it is not. The same holds true for the mind even though it is a 
much subtler object. 

"In course of the discussion that follows, Abhinava goes on to talk about the various 
kinds of teachers (4/40cd to 78ab). He talks about this again below in Chapter Thirteen 
(13/129 ff.), that deals with the nature and occasion for a descent of the power of Siva's 
grace, There, as here, Abhinava distinguishes between teachers according to the degree 
in which they have been liberated through their personal ht into the essentially 
liberated condition of consciousness. In doing so, he also establishes that, as liberation is 
achieved only when this knowledge dawns, any other means, whether it is the teacher, 
scripture, Yoga, or ritual or any of its constituents, such as Mantra, are not essential. But 
from Abhinava's point of view, this does not mean that ritual or any other means should 
simply be abandoned. He says this in his introduction to the means based on action, that 
he expounds in the following chapter. Purification of thought that leads to the liberated 
state of consciousness which is free of it, does not only take place in the sphere of 
cognition, which is the domain of the Empowered Means. It may, indeed must, also take 
place in the sphere of the lower order of subjectivity identified with the psychophysical 
body engaged in Yoga and ritual. This is because neither give rise to knowledge in the 
absence of the fundamental discernment that the yogi or the ritual agent are not 
essentially the body. This requires discernment grounded in Sound Reasoning. 
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sa tàvat kasyacit tarkah svata eva pravartate | 40 || 
sa ca samsiddhikah Sastre proktah svapratyayatmakah | 


This (discriminative intuitive) reasoning (tarka) arises thus for some 
(spontaneously) by itself (svata eva). And such a one is called in the 
scriptures ‘Spontaneously Enlightened’ (sarisiddhika),"" and his nature is 
such that he is enlightened by himself (svapratyayatmaka) (without 
instruction). (40cd-41ab) 


(Discriminative reasoning arises in some cases) ‘by itself’, that is, 
independently of the causes well known to all, such as a teacher’s instruction. 
(However,) it is not without a cause in all respects, because in actual fact 
(vastutah) the Supreme Lord’s descent of the power (of grace) and the like 
arise! an alternative instrumental cause.'* Thus, (such a teacher) is given a 
name in our system which accords with its etymological meaning also.'* ‘And 
such a one’ etc. who is by himself (svayarn) (spontaneously) engaged in (the 
discriminative) reasoning (of liberating insight, by virtue of which he is called 
a) Spontaneously Enlightened (teacher), that is, one who is so from birth, by 
virtue of the perfect accomplishment (sarisiddhi) (achieved by his enlightened) 
reasoning (spontaneously instilled in him by grace). This is the meaning. And it 
is said: 


‘The great sage who is established in reality, and for whom 
independence from the teacher and scripture arises (spontaneously) by itself, is 
said to be spontaneously enlightened.” 


'? According to Monier-Williams’s dictionary, sarisiddhika means: ‘effected naturally, 
belonging to nature, natural, native, innate, existent, existing by its own nature or 
essence, existing absolutely, absolute and effected by supernatural means (as spells 
etc.)"." 

'? In other words, Sound Reasoning, which purifies thought and results in direct 
contemplation of the true nature of the Self and all things as Siva, can develop 
progressively by reflection on the teachings imparted by a teacher or scripture. Or else it 
can develop inwardly by itself in the course of meditation, or at other times by Siva's 
grace directly. We are reminded that it is commonly accepted, even by the empiricist 
Naiyayikas, that the intuitive insight Yogis develop is a valid source of knowledge, 
along with the standard means of knowledge (pramana), such as direct perception, 
inference and valid testimony. 

' This teacher has accomplished everything by himself spontaneously. In other words, 
he is accomplished (siddha) by his very nature or from his own nature (svabhavatah). 
Thus, he is ‘properly’ (samyak) ‘one who is fully accomplished’, which is the literal 
meaning of the term sárisiddhika and ‘accords with its etymological meaning’. Here it 
is translated as ‘spontaneously enlightened’. Concerning this type of teacher, see also 
below, 13/134cd ff. 

?* This reference drawn from a scriptural source demonstrates that the concept of a 
siddhika ‘spontaneously enlightened by oneself’ is not Abhinava's own idea. 
The possibility of a spontaneously enlightened teacher is a feature of the overarching 
possibility of direct enlightenment, that we see repeated in various perspectives and 
contexts throughout the Anuttara Trika narrative of the Tantràloka. It finds its scriptural 
basis in the Bhairava and Kaula Tantra, specifically the sources Abhinava cites for the 
Anuttara Trika. The Siddhantas, that generally do not promote the possibility of 
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liberation in this life (rvanmukti) and so do not preach the possibility of spontaneous 
realisation, do nonetheless maintain in secondary, indirect ways, moderate links to it. 
One area of contact and common discourse are the siddhis (lit. *accomplishments'). In 
this context, the ultimate siddhi practically amounts to a form of liberation in which the 
liberated soul is equipped to be a teacher, to lead others to the same realisation. While 
we do not come across the term svayarisárisiddhika in the Siddhantagamas, we do find 
sárisiddhika. This is the highest of three types of accomplishment, along with Vainayika 
and Prakrta. We observe in the enumeration of the Dharmika sarisiddhika siddhis the 
features of higher illumination, and in the Adharmika, impediments to that. They are 
defined as follows in chapter ten of the vidyapada of the Saiddhantika Mrgendratantra: 


sárisiddhikà vainayikah prakrtas ca bhavanty anoh 26 ll 
visistadharmasamskarasamuddipitacetasam | 
gunah samsiddhiko bhati dehabhave ‘pi pūrvavat V 27 I| 


visistenestapiirtadidharmasamskarena samyag uddipitari ceto yesam tesam na param 
dehasarnyoge yavad dehübhàve ‘pi prag baddho gunah prakasate, sa sámsiddhiko nama 
boddhavyah \| 27 W athaitebhyah | sarsiddhikadibhyo dharmebhyah phalavisesà 
vaktum üha 


‘(There are three types of qualities) of the individual soul. (They can be) 
sdmsiddhikas, vainayikas and prakrtas. The quality (guna) of those whose minds are 
energized by special (excellent) traces of Dharma is said to be sarisiddhika. It shines, as 
(explained) before, even (after death), when there is no body. (10/26cd-27) 


Narayanabhatta explains: The quality that shines for those whose mind has 
been energized by a special (excellent) trace of Dharma, such as the completion of a 
sacrifice, fashioned (baddha) previously, is not theirs (only) when (alive and) conjoined 
to the body, it is so also when (they are dead and) there is no body. 

Now, in order to state the special fruits that come from these sdrisiddhika and 
other Dharmas, it is said: 


svargo muktih prakrtitvavighàtau 

yonikrantir nirayavaptibandhau | 
rüpesv artha vinayapràkrtegu 

sampadyante savighatah kramena || 29 I 


tatra tàvad vainayikesu rūpeşu krame 


thah sampadyanate sphitim upayānti | ke ta ity 
āha svarga ityādi, dharmāt svargah, 


nàn muktih, vairāgyāt prakrtilayah, aigvaryad 
avighātah yathestasiddhir ity arthah | athādharmāt tiryagādiyonikrāntih, ajfiánün 
nirayavaptil avairágyàd — bandhah,  anaisvaryüd — vighütah | 29 || atha 
samsiddhikesiicyante 


Heaven, liberation, (the dissolving away of) Prakrti, and the absence of 
impediments (are attained by Dharma). (Due to Adharma there is) entrance into a 
womb, the attainment of hell and bondage. (These) things, with (their) impediments, 
accrue respectively in the case of those things that are Vinaya by nature. (10/29) 


There (in that case), such things accrue, that is, become clearly manifest, 
respectively, in the case of things that pertain to the Vainayikas. What are they? (The 
Tantra) says: heaven etc. By Dharma (one attains) heaven, by knowledge, liberation, by 
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Thus he is (dependent only on) himself, not on another, be it a teacher 
or anything else. He whose nature" is the well determined (certainty) which is 
the knowledge that ‘this is so’ is referred to in this way. 

Surely (one may ask,) elsewhere (in other traditions) it is said that in 
order to realise the supreme principle something else, such as a teacher, is 
referred to as the cause (of realisation, not just oneself). So how is it that here 
(in this school, with regards to this kind of teacher), on the contrary, one’s own 
(spontaneous insight) is (said to be) the only one? With this doubt in mind, he 
says: 


ferret Wuupe Yet: MAT: AT: bv gN 
warn qud yay summ: | 


dispassion, the dissolving away of Prakrti, by mastery (aifvarya) one is without 
obstacles, that is, (one gets) whatever attainment one desires. This is the meaning. 

Now, due to Adharma there is entrance into a womb of a bird and the like; due 
to ignorance, the attainment of hell, and due to the absence of dispassion, bondage, and 
due to the absence of mastery, impediment. Now (what happens in the case of) 
sársiddhikas is taught. 


vasyakrantis tatparijfianayogo 

bhoganiccha vighnasamghavyapayah | 
bhogasaktir nyakkrtir dehalabdhir 

vighnas cárthàs tesu sárisiddhikesu V 30 Il 


dharmádisu sársiddhikegu satsv idam idar sampadyata iti pürvena sambandhah | kim 
kim ity atráha — vasyakrantir — ityadi, — vasyakrüntih — sárisiddhikád dharmāt, 
tatparijünayogas tādrgvidhāj jħānāt, bhogesv anabhilàpo vairāgyāt, vighna- 
samühüpagama  aifvaryüt, bhogesv āsaktih | sümsiddhiküd | adharmát, nyakkrtir 
nyakkaras tathavidhad ajħānāt, dehalabdhir avairdgyat, kāryeşu vighno ‘naisvaryad iti 
1110/30 II 


Overpowering those who need to be controlled, the Yoga of knowing that 
completely, the desire for worldly enjoyments, and the removal of the mass of obstacles 
(pertain to Dharma). Attachment to worldly pleasures, humiliation (and contempt), the 
‘attainment of a body’ and ‘obstacles’ (pertain to Adharma). These are the things that 
pertain to those sarisiddhika (accomplishments). (30) 


When there are sarisiddhikas such as Dharma and the rest, the following are 
attained. This is the connecting syntax with what was said before. What (are they)? 1) 
‘Overpowering those who need to be controlled'— (this is achieved) by sárisiddhika 
dharma. 2) "The Yoga of knowing that completely’ (is achieved) by that kind of 
knowledge (i.e. sárisiddhika). 3) ‘The desire for worldly enjoyments’ (is remedied) by 
dispassion. 4) "The removal of the mass of obstacles’ (is achieved) by mastery. 

Due to sárisiddhika Adharma (on the contrary, there is) 1) ‘attachment to 
worldly pleasures’, 2) ‘humiliation (and contempt)’ due to that kind of ignorance, 3) 
‘the attainment of a body’ due to the absence of dispassion and, 4) ‘obstacles’ to the 
(completion) of works that need to be done, due to the lack of mastery.” 

6 Read jadnamatmasvabhavo for jiüànamàtmà svabhavo. 
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kirandyam yad apy uktam gurutah sastratah svatah V 41 || 
tatrottarottararn mukhyam pürvapürva upayakah | 


As is said also in the Kiranà: *(Siva should be known) from the 
teacher, the scripture and oneself." Of these, that which comes later in 
this series is primary (mukhya), whereas that which comes earlier serves as 
a means to that which follows." (41cd-42ab) 


"7 TA 4/41d is KiT 1/9/14b. This quarter verse is quoted again as TA 4/78d, where 
Abhinava says it is also found in the Nisaranatantra. He refers to its source as the 
Nisatanatantra in TA 13/197-198. In his commentary there, Jayaratha obliges us by 
quoting the passage in full from that source. This same quarter verse is quoted again 
below in 13/162d. The source is named there, as here Kirand (sarihitá). Abhinava is 
fond of referring to this set of three throughout the TÀ in various contexts. (See for 
example, 26/5, in the commentary to which Jayaratha quotes the version found in the 
Nisdtanatantra (i.e. tripratyayam idam jñānam)). Indeed, this seems to be a common 
view found in Tantras of various traditions, especially Kaula. So we read, for example, 
in the Kubjikamata (13/58) of the Kubjika school: 


‘If one has seen (directly and understood) all things from the teacher, the 
scripture and oneself, then (such a one) is said to belong to the tradition (kramika), or 
else he is (himself) equal (in value) to the tradition." 


Again, Abhinava explains this line in the MVV, stressing the primary 
importance of scripture, and how its validity is grounded in essentially the same insight 
that arises spontaneously within consciousness. He writes: 


"The principle (fundamental nature) of one's own consciousne: made clear 
from the teacher, the scripture and oneself. This effort has been primarily made (this 
way). The teacher depends on the common practice (vrtti) of the scripture, and that is 
grounded in one's own consciousness. Thus all this is accomplished (and proved) by 
one's own consciousness; it is not indeed without help (from consciousness) . . . . Those 
whose hearts have awakened constantly are so by the practice of that scripture, and that 
scripture is one's own consciousness and that is not dependent (on anything). If one 
explains it that way, one should say that it is (intrinsically) an authoritative mean of 
knowledge by itself (svatah)." (2/267-268, 271cd-272) 


Referring again to this line in the Kiranatantra below in 13/162, Abhinava 
goes on to paraphrase a long section of the Nandisikhatantra (13/163-195), where it is 
explained at length. He then goes on to refer to the Nisatanatantra, which he tells us 
states the same (13/197). One of the reasons Abhinava focuses on this passage is 
because in it he finds scriptural authority for the view that external initiation is not 
essential, at least for those who can achieve spontaneous realisation. One could hazard 
to say that Abhinava is also suggesting that it is possible to achieve in this way the goal 
of liberation that Saivism generally maintains achieved through ritual action, 
commencing with the rite of initiation. He maintains that initiation can be imparted 
directly by the goddess (see below, 4/63cd-64 and note). Moreover, he also supports the 
view voiced in the PT (25abc, quoted below in 4/49-50), that Siva can impart the 
liberating knowledge that bestows the initiated state ‘immediately’ (sadyah). This is a 
form of initiation devoid of outer ritual. While the Tantras of traditions that preach the 
immediate transmission of enlightened consciousness as one of a transmission of Siva's 
or (according to the MV and others) Rudra's intense spiritual power, Abhinava stresses 
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It is said in the scripture (sarhita)'® called Kirand that there are three 
causes (kdrana) (that serve as the means) to know the supreme reality, which is 
devoid (Sanya) of the (negative) qualities of Maya," (where we read): 

‘The Void (sünya) should be known in this way from the teacher, the 
scripture and oneself. '?! 


Although"? (this seems to imply that they are of equal status,) what is 
meant is that there (in that case,) each subsequent one is primary (with respect 
to the one that precedes it). Thus, scripture (is more important) than the teacher, 
and (more important than) that also is one's own insight (svaparamarsa).'^ 
Thus, that which is prior (in this sequence) comes first (as the basis of those that 
follow,) just as the teacher is the means (to understanding) the scripture, and 
that (is the means to achieving) one's own insight (svaparamaráa). In the same 
way: 


‘it is said that even those things that are to be abandoned are means (if 
they are abandoned) in order to adopt (what needs be adopted).’ 


that this stimulates personal insight, which is the direct means to liberation, as it is the 
Pure Knowledge that ‘I am all this (universe) and all this (universe) is me’. In other 
words, he shifts the focus from power to gnosis. 

'* The teacher's instruction is a means to understanding the meaning of scripture, 
whereas scripture is the means to attaining one's own insight. The scripture is more 
authoritative than the teacher, and so can overrule what the teacher says, if it does not 
agree with scripture. Greater than scripture is one's own insight. Each si a means 
to the subsequent one, and so insight that arises within oneself is the highest. The 
teacher's instruction and scripture are secondary with respect to the insight that arises 
spontaneously, without any external means. It is the reflective awareness of 
consciousness, which is the basis of them all. However, although this is true, we should 
note carefully that they do not, and should not, contradict one another. The teacher's 
instruction is in accord with scripture, and that is in agreement with one's own insight, 
which is sustained and confirmed by both. 

"® See above, note to 4/25cd-27. There are several ways Saiva scripture refers to itself. 
The best known is ‘Tantra’, which simply means ‘book’, and ‘Agama’, which literally 
means ‘what has come’. The term 'sarihità' literally means ‘put together’. We are 
alerted in this way that Tantras (= Agamas = Sarhhitàs) are often compilations. Even a 
cursory critical analysis of Tantric texts reveals that they are indeed often ‘compilations’ 
of passages that may have been written at different times or even by different people. 
They may be original or, not infrequently, drawn from other Tantras. By tracing the 
origins of such passages, this intertextuality may serve as a means of establishing a 
relative dating of the Tantras, and furnish insights into the manner a particular Tantric 
system is built up and develops. Moreover, a comparison of the readings of the two or 
more sources is a valuable aid for the textual editor. 

“© Cf. KiT 9/2c (quoted above ad 1/74-75ab (75-76ab)): mayadharmaih Sivah Sanyah 
‘Siva (is the Void in the sense that He is) devoid of the (impure) attributes of Maya.” 

1 KiT 9/14ab. 

' Read yady api for yad api. 

‘8 The expression svaparamarsa literally means ‘one’s own reflective awareness’ or 
just ‘self-awareness’. In this context the sense is, as I have translated, ‘one’s own 
insight'. The expression implies that insight consists of the self-reflective awareness that 
perceives one's own identity with ultimate reality. 
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In accord with the principle (yukti) stated in such passages, the teacher 
and scripture are a means (to the attainment of one's personal insight), and so 
are not primary (mukhya) (ones). Thus, one's own insight (svaparamarSa) is the 
main (and most fundamental one), and so here (in this case) it is that which is 
accepted (upadana) (as the best). ^ 

Thus, one for whom (this) reflective awareness (paramarsa) arises 
spontaneously has been made fit in all respects (and every circumstance, to 
practice and initiate others). Accordingly, he says: 


"nep xad uer: aaa Ye d 
aftr: aaea wr. | 


yasya svato ‘yam sattarkah sarvatraivadhikaravan | 42 Il 
abhisiktah svasamvittidevibhir diksitas ca sah | 


He in whom this sound discriminative reasoning (sattarka) (arises 
spontaneously) by itself is fit in all respects (to perform any ritual, practice 
any form of spiritual discipline, and initiate others). He has been both 
initiated (as a disciple) and consecrated (as a teacher directly) by the 
goddesses of his own consciousness. (42cd-43ab) 


14 The knowledge that develops from one's personal insight is the highest. Indeed, the 
teacher's instruction and the scriptures should be abandoned, if by doing so one 
achieves higher levels of realisation and insight than by following them. But even 
though they should be abandoned, they continue to be means to realisation, although not 
primary ones. The intended meaning, it seems, is not just that personal insight is better 
than the teacher's instruction and that of scripture. Ultimately, the only means to 
realisation is one's own spontaneous reflection, which is free of all means, develops 
inwardly by Siva's grace, supported by the teacher and the scriptures. A very small 
emendation quite feasibly yields the original reading, and with it this meaning, almost 
directly. Thus, by reading yady api — ‘although’ for yad api — ‘as is also’ we could 
translate: 

‘Although it is said in the Kiranatantra: ‘(Convincing insight comes) from the 
teacher, the scripture and oneself’, of these, that which comes later in this series is more 
important (mukhya), while that which comes earlier serves as a means to that which 
follows.’ To complete the meaning, one may add: ‘Thus one's own insight is the 
ultimate means to both, and so is effectively in the end the only one.' By this of course 
is not meant that one should not have a teacher or learn from scriptures. Rather that they 
are effective guides by virtue of one's own insight that develops by Siva’s grace, which 
ivine power is the Goddess. 

"5 This verse is quoted below in TÀv ad 15/15cd-16 and 26/15-16. See also below, 
13/131cd-142ab. Cf. ‘Therefore, those who have not been pierced with a firm Sambhava 
descent of the power (of grace), (even so) enter the supreme level of reality once 
purified thought by the process (of applying themselves to understanding) the true 
scripture and the like. Surely then (one may ask,) is not the supreme principle to this 
extent not an object of thought? This is not so, as (this process of purification) 
completes its function by just destroying the trace of duality (of dualistic notions). The 
supreme principle is everywhere self-luminous as all things. Thought there cannot aid 
anybody nor damage them. For one who is penetrated there by a very firm descent of 
the power (of grace), Sound Reasoning arises by itself as (and so becomes) a 
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‘He in whom this’, the previously described ‘sound discriminative 
reasoning arises spontaneously’ independently of a teacher etc. ‘is fit in all 
respects’ (to practice) Yoga, (receive and give spiritual) knowledge. 

Surely (it is said that) ‘there is no competence to practice Saiva Yoga 
without initiation’ ,'“* so according to this view, how can he have authority in all 
respects (to practice) without initiation? With this doubt in mind, he said: ‘he 
has been both initiated (as a disciple) and consecrated (as a teacher 
directly) by the goddesses of his own consciousness’. (These are) the 
functions of his own (forms of) sensory consciousness (indriyavrtti). They are 
the goddesses who illumine the oneness (of the object) with the perceiver, in 
accord with the teaching (imparted in the following verse); 


Spontaneously Enlightened (sarnsiddhika) (teacher), that is, one who is said to be 
initiated by the goddesses. We will explain how it comes about progressively in the case 
of another (kind of person) in the section in which (the nature) of the descent of the 
power of grace (is taught)’ TSà p. 22-23. 

It is not clear who these goddesses are. They may possibly be the goddesses 
associated with the goddess Raktà, who bestows this initiation according to the 
Brahmayàmala (see below, 4/64). Jayaratha says that the ‘goddesses of consciousness" 
are the goddesses of the senses. To understand what the goddesses of the senses are, we 
need to turn to Ksemaraja’s commentary on the Stanzas on Vibration verses 6 and T7; 
that declare: 


"That principle should be examined with effort and reverence, because this, its 
uncreated freedom, prevails everywhere; by virtue of it, the senses, along with the inner 
circle, (although) unconscious, behave as if conscious in themselves, and move towards 
(their objects), rest (there) and withdraw (from them)." 


Ksemaraja explains that we should distinguish between two aspects of the 
senses. On the one hand, they form a part of the gross, insentient level of emanation, and 
yet on the other, they are aspects of dus power. It is the latter aspect that the esoteric 
doctrine (rahasyartha) of the Krama and other Kaula schools stresses. From this point 
of view, the senses, as powers of consciousness, are in fact sentient; but even 80, says 
Ksemaraja, we must distinguish provisionally between these two levels in order to lead 
the more spiritually immature to this higher doctrine. He explains that there are two 
groups of senses, an inner and an outer one. *The outer group consists of the thirteen 
senses made manifest by the power of Maya, as insentient in relation to the individual 
soul. The inner group consists of the goddesses of the senses (karanesvari). These 
goddesses are hypostases of the energies or rays of the light of one's own conscious 
nature (maricicakra). They are thus said to possess a ‘body of consciousness" 
(vijànadeha), and are aspects of its ecstatic nature or ‘wonder’ (ciccamatkara). . . . The 
inner circle of sensory powers generates and withdraws its own object in and through 
the act of perception. However, it is coupled with the activity of the outer circle of the 
senses in such a way that only the latter appears to be apprehended, and react to its 
object, which is felt to be outside it. Ultimately, both groups are impelled by Siva, one's 
own inherent nature. Thus Siva can be realised in a moment by the blissful and 
effortless means (sukhopaya) of direct introspection — even while the senses are fully 
active.” Dyczkowski 1992a: 202-203. 

"^ MV 4/6cd, see above note to TÀv ad 1/231cd-232ab (232). 

17 The Sanskrit reads sarnvittaya indriyavrttayah, that can be translated as ‘perceptions 
that are the activities of the senses’. In the state of bondage in which consciousness is 
contracted by its identification with the psychophysical organism, the activities of the 
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"The functions (vrtti) that are said to belong to a Mantra of one who 
(directs his attention) outside are said to be (the divine) energies (Sakti) of (the 
Yogi who directs his attention) inwards.' * 


The meaning is that by energizing the knowledge and action (of the 
senses and mind by an expansion of consciousness), those (goddesses of 
consciousness operating through the senses) bestow freedom everywhere (in all 
respects). 

Thus (the Spontaneously Enlightened teacher) is supremely excellent. 
He says accordingly: 


"pug warmen weal qug: vata: v3 d 
Tare aferaatiranta | 


sa eva sarvacaryanam madhye mukhyah prakirtitah | 43 ll 
tatsamnidhünenànyesu kalpitesv adhikarità | 


He, amongst all teachers, is said to be the chief one (mukhya). In his 
presence, all other (teachers) who have been formed (kalpita) (by other 
teachers) are devoid of authority. (43cd-44ab) 


‘Of all teachers, that is, of those who, as will be explained," are 
"uncreated-cum-created' (akalpitakalpaka) and the rest, he is the chief one, and 
so in his presence all other (teachers) have no authority to grace others (or do 
anything else), This is said (with the words) ‘in his presence’ etc. As he will 
say: 


‘Just as, according to the dualist (Saivite schools,) (the fettered souls 
who achieve liberation at some point (adisiddha) and are as they say) ‘liberated 
Sivas’ (muktasiva) should be considered to be inferior to (Siva Himself), Who is 
such originally (anddisiddha), in the same way, (teachers) who have attained 


senses and mind serve to maintain and even increase its contracted state. But when the 
insight dawns that consciousness is not a bodily or mental function but rather, on the 
contrary, is the cause and foundation of its existence and imparts life and consciousness 
to it, everything changes. The activity of the senses and mind expand consciousness by 
rendering the perceiver one with the perceived. As its pervasive presence is thus 
increasingly recognised, consciousness and all that appears within it is increasingly 
experienced as sacred. Moreover, the power of this presence renders all things sacred, 
especially the individual contracted consciousness, which is thereby initiated into the 
purity of oneness with Siva and consecrated to infuse this pure, initiated state into 
others. Cf. Dyczkowski 1992a: 202. 

"5 Mantras, like the senses, derive their power from the vitality (virya) of 
consciousness, that impels them and gives them life. The Stanzas on Vibration teach 
that: 


‘Seizing that strength (bala), Mantras endowed with the power of omniscience 
(divine consciousness itself possesses), perform their functions, as do the senses of the 
embodied." (26) 
'? See below, 4/51-53. 
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knowledge (in the manner just described) are inferior to (the teacher) who 
attains this knowledge spontaneously. In (the latter’s) presence (the former) 
have no authority, just as the ‘liberated Siva’ souls (have none in Siva’s 
presence). They keep quiet or, if they are to do anything, they behave according 
to his example.' 5? 


Surely (one may ask,) none disagree that one comes to understand the 
scripture from the teacher. So how can someone who has no teacher understand 
the scriptures? Even if he is engaged by himself in (sound discriminative) 
reasoning and takes initiation and the rest, what success (siddhi) can he achieve? 
For it is said: *O lady praised by the Heroes, without scripture there can be no 
success in initiation and the rest.’ With this doubt in mind, he says: 


The Pure Knowledge of Sound Discriminative Reasoning 


a wae up werd WRITES WWW gp vn di 


sa samastam ca Sastrartham sattarkàd eva manyate || 44 || 


Moreover, by virtue of (his) sound discriminative reasoning alone 
he grasps the entire purport of the scripture. (44cd) 


*He grasps' means, he understands. 
Surely (one may ask,) how can one understand all the scriptures to this 
extent independently of a teacher and the rest? With this doubt in mind, he says: 


yeaa fe enfer wed emp wea | 
Suddhavidyà hi tan nasti satyam yad yan na bhásayet | 
There is no truth that Pure Knowledge does not illumine. (45ab) 


Nor is that proved by just reasoning alone, it is also (established) by the 
scripture; and so he says: 


TAMA STER pb di 
sf Aa qe arpenfefa weed: | 


sarvasastrarthavettrtvam akasmác cásya jayate M 45 || 


(All) that (we have said up to now) is implied in the words ‘without 
cause’ (akasmat) in the following passage drawn from the 


'® Below, 4/74cd-76ab. See note there. 
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Malinivijayottara:'*' ‘knowledge of the purport of all the scriptures arises 
within him (spontaneously) without cause.’ (45cd-46ab) 


‘That’ is the understanding of (the purport of) all the scriptures, which 
is the (impelling) instrumental cause for sound discriminative reasoning, and is 
‘implied in the words ‘without cause’. This is (the prose order) relationship 
(between the words). 

Surely, (saying) ‘without a cause’ is just words (without meaning; 
nothing exists without some prior cause), so how is it that he has said that? With 
this this doubt in mind, he says: 


ramet at eq: APEA memd gown o 
aay wanmmapafeerfagfenm i 


lokaprasiddho yo hetuh so ‘kasmdd iti kathyate \\ 46 II 
sa caisa paramesanasuddhavidyàvijrmbhitam | 


A cause that is not commonly known to everyone is what is meant 
by the expression ‘without cause’. (In actual fact, the cause in this case is 
just) the unfolding of the Supreme Lord's Pure Knowledge. (46cd-47ab) 


It is said that (if something is) ‘without cause’ it has no cause. That is 
unreasonable. If that were to be the case, it would either be eternal'” or unreal. 
Here (in this case), that (kind of teacher's enlightened state) must certainly exist 
due to some cause, and that is not commonly known to everybody, because (in 
this case) the teacher's teaching (being imparted) or the like is not seen directly. 
Thus, because it is not like that, it is not commonly known to everybody. 
(However,) one may infer by its fruits (that the cause) is the Supreme Lord's 
outpouring of Pure Knowledge, by virtue of which his great knowledge, (born) 
of the intuitive insight (pratibharh mahājñānam) which has as its object (visaya) 
all things, may arise independently of the teacher and scripture. As he will say: 


"Again, by the moderately intense (madhyativra) (descent of the power 
of grace), all ignorance ceases (directly, without the need of scriptures or 
teachers). That through which one knows by oneself (svayam eva) that one's 


^! MV 2/16cd. Read sripürva- for sripüva- The spontaneous arising of an understanding 
of the purport of the scriptures is the fifth and highest accomplishment (siddhi) which 
characterizes the penetration of Rudra's energy (rudragaktisamavesa). The other four 
signs are described below in 13/214-216. Cf. above, 3/292ab-293ab (291cd-292), 4/35 
and commentaries. 

'? An eternal entity has no beginning just as it has no end, so it cannot have a preceding 
cause. According to the Vaisesikas, for example, who do not believe in the existence of 
God or an impersonal Absolute, everything is made of eternally existing categories of 
entities (padartha) that are the ultimate cause of everything. Three of these are 
substance, quality and motion. By ‘substance’ they mean atoms that aggregate to form 
physical phenomena, within which qualities and motion inhere. Atoms are eternal and 
without a prior cause. 
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own Self is (the cause of both) bondage and liberation, is the great knowledge 
(mahajfiana) (born) of the intuitive insight (pratibha) (that comes by grace), 
independently (of the knowledge of the) scriptures or teachers. ^? 


It is due to the diversity of limiting adjuncts that (teachers are) of many 
kinds. Thus, he says: 


aa daa rer hata: eff: qoo d 
weiss: dft gergi: | 
fafa: aiaa we: emer ep op wei 


asya bhedas ca bahavo nirbhittih sahabhittikah W47 I 
sarvago 'msagatah so ‘pi mukhyamukhyàrisanisthitah | 
bhittih paropajivitvam parah prajñātha tatkrtih | 48 Il 


There are many types of (teacher, who belong to two principal 
categories, namely, those) who need no support (of a teacher or scripture) 
(nirbhitti) and (those) who do (sahabhittika). (The latter is of two types, 
according as to whether the support is applied) everywhere (sarvaga) or 
(partially) to an aspect (arisagata). Again, (the latter is of two kinds, 
according to whether) the aspect is established in primary or secondary 
(mukhyamukhya) (sources) The support is essentially dependence on 
something else, and that other thing" is (one's own spiritual) insight 
(prajiid) or its product (that is, these teachings).'5 (47cd-48) 


55 Below, 13/130-132ab (130cd-132). Jayaratha implies by quoting these verses that, in 
this context, Pure Knowledge arises by Siva's grace. Indeed, it is Siva’s grace which, as 
the Pure Knowledge that “I am all this (universe) and all this (universe) is me", is the 
liberating insight the scriptures and the teacher teach. 

' Read with Jayaratha and MSs C, J and Jh, parah for para. The printed text of the 
verse reads ‘pard prajfütha', but Jayaratha comments on the reading ‘parah 
prajüürthah'. In order to make the commentary coherent with the text, I have adopted 
Jayaratha's reading to get the meaning: "The support is essentially dependence on 
something else and that other thing (parah) is (one's own spiritual) insight (prajñā) or 
its product (that is, these teachings)'. If one adopts the first reading, the sentence means: 
"The support is essentially dependence on the supreme (consciousness) and the supreme 
(consciousness) is (one's own spiritual) insight (prajfa) and its product (that is, these 
teachings).' I have adopted Jayaratha’s reading for the sake of the translation. However, 
it is quite likely that he had a faulty reading before him, on which he commented. 
Indeed, it makes little sense to identify ‘the other’ on which this teacher depends to 
grace his disciples with his own insight, which is internal, not external or ‘other’ with 
respect to his own consciousness. 

55 There are two basic kinds of spontaneously enlightened teacher — one who is 
‘without support’ (nirbhittika), and one who is ‘with support’ (sahabhittika). The former 
has no need at all of scripture, teacher, or any means of realisation, whereas the latter 
does take some support from them. Again, the ‘support’ may be total or partial. For 
example, some spontaneously enlightened teachers may only need to make use of one 
scripture. That is termed ‘partial support’ (arisagatah). Otherwise, he may consult all 
the scriptures, regularly. This is not because he needs to achieve anything more, as he is 
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These are the two main kinds of spontaneously realised (sdrinsiddhika) 
(teachers), namely, (one who needs) ‘no support’, that is, who has gone beyond 
(niskranta) (having to take any) support (from any means to realisation both for 
himself and others). (The other kind) is ‘with support’, that is, has the support 
(of other means to liberate others or confirm his own liberated state). Again, (a 
teacher who is) ‘with support’ may be associated with all the support or 
partially, and so he says ‘(the support is applied) everywhere or (partially) to 
an aspect’. Again, the one that is partially applied may be established in a 
primary aspect or otherwise. These are the three types of (Spontaneously 
Enlightened teacher who need a) support. Along with the one that is without 
support, there are four (types). Again, there may be many (types), because the 
support and its aspects are multiple. Here (in this case), the difference that arises 
(bhedollàsa) according to whether (one or other aspect) exists or not, is referred 
to with the term ‘support’. ‘The support is essentially dependence on 
something else’. The meaning is the support is something that depends on 
something else (other than one’s own direct insight). What is (that something) 
else? With this doubt in mind, he says: ‘that other thing is (one’s own) 
(spiritual) insight (prajiia) or its product (that is, these teachings)’. ‘Insight’ 
is one’s own reflective awareness. ‘Its product’ is the scripture produced by 
(that) other thing (namely, insight), which explains each particular ritual (and 
yogic) practice. 

Surely (one may object), as his knowledge arises spontaneously, there is 
no other thing on which it is dependent. Fine, let (his) state be the one without 
support, what is wrong with that (view)? However, when his state is one with 
support, as is being explained, then he would not be one wh pontaneously 
enlightened, because by being dependent on something else, his condition 
would be that of a (teacher who is) 'created" (kalpita) ^ (by another teacher). 
Nor (is it possible to maintain) that the particular (kind with supports) is 


already accomplished. He does so only to grace others who are not enlightened. Again, 
that support may be primary or secondary; that is to say, his dependence may or may not 
be predominant. Thus, along with supreme insight, which is ‘without support’, the main 
types are four. Again, there may be many more kinds of such teachers, according to the 
nature of the support they use. They may also be of many kinds, as are the endless 
number of means to realisation or combinations of them. ‘Its product’, which is 
whatever such teachers say, is scripture (see the note 4,158, below). 

Reading Abhinava alone, without Jayaratha's commentary, it is not clear why a 
teacher who is spontaneously enlightened by himself may need any support at all. One 
explanation may be that, although he is enlightened, he may need some degree of 
support from another teacher, scripture, or some other means simply to confirm that his 
realisation is authentic, or to maintain himself in that state. While this may be a possible 
explanation, it seems more likely that, as Jayaratha explains, such a teacher may need 
the support of various means to realisation to grace his disciples. They are not for 
himself. The teacher *without support in this perspective is one who manages to 
enlighten his disciple directly by a look or other means of transmitting his enlightened 
state into him, without any gross mediating means. The following verses that refer to the 
conditions for the possibility of direct realisation, unmediated by any means, may be 
taken to indicate that Jayaratha's explanation is correct. But they may only refer to the 
teacher's attainment, not that of his disciples. 

1% See below, 4/70cd-72ab. 
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(essentially the same as) the general kind (who is spontaneously enlightened 
without support) that has not (yet fully arisen).'*’ (If that were so,) how is it that 
(not yet enlightened) he is said to be (spontaneously enlightened) with support? 

(In reply to this question,) it is said that here (in this case, he is 
spontaneously enlightened) by himself, because sound discriminative reasoning 
arises, and so having reduced all bonds to insignificance, the Spontaneously 
Enlightened teacher is full of Bhairava’s (liberated) state (bhairavibhàva), and 
has accomplished everything within himself. Thus, the remaining observance 
(of such a one until he dies) has (as its) supreme (para) purpose solely that of 
gracing others (para). As was said before: 


‘One who is armed with the sword (of discernment) that cuts through 
the weave (tantra) of all restrictions has no other purpose at all than to grace 
(others) in the course of the remaining mode of conduct (of his life after 
liberation) (sesavrtti).’!* 


Again: 


‘(The people of) this world exert themselves, intent as they are in some 
way on their own affairs. They do not act at all for the benefit of others. While 
he in whom all the impurity of phenomenal existence has been destroyed has 
identified with Bhairava, by virtue of which he is full (and perfect), has clearly 
only this (left) to do, namely, (attend to) the well-being of the people of the 
world." ^ 

There (in that case), he graces those whose consciousness is pure and 
are the objects of grace (directly), without (resorting to) any expedient. He 
graces them by effecting his same (state in them), by transmitting his own 
consciousness (to them) by the mere sight (of his presence) (darsana), free of 
assessment (anusaridhàüna). ? As was said before: 


! The printed text here appears to be corrupt. It reads: asarübhavat. tatsamanyah 
tadvi§eso nama. 

! Above, 2/37cdef (38). Note that this and the following quotes are all drawn from 
Chapter Two above, which deals with No Means. The spontaneously enlightened 
teacher has attained his liberated state without the use of any means to realisation. 
Although four kinds of teachers of this sort are enumerated here, they all attained 
liberation following the ‘pathless path’ of No Means, when the insight (pratibha) which 
is Pure Knowledge (suddhavidya) becomes operational at the highest stage of 
development of Sound Reasoning. The power of insight of the most intensely graced 
soul is so great that, as the most excellent spontaneously enlightened teacher, he does 
not even need a teacher. But he will need to take recourse to the many various means to 
realisation to enlighten those disciples who are not pure enough to ‘be here now’. 

'® Above, 2/39. 

‘© The term ‘anusamdhana’ is derived from the ‘sandh’, which means ‘to connect 
together’. It denotes a kind of meditative concentration which, as the form of the word 
suggests, “connects together’ the meditator with his object, and those with others, to 
form a unity by integrating the elements of experience into consciousness. The term 
appears several times, for example, in the Sivasütra. One sütra (1/6) reads: 
"Sakticakrasaridháne  visvasarihürah' that is, ‘by contemplating (= ‘connecting 
together) the Wheel of Energies (of self-awareness), the universe (of thought 
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"Those whose consciousness is pure and behold him also become of his 
same nature by (his) transmission of that nature (to them). Such is the extent of 
his grace!''^! 


It is with this intention that this (teacher) is said to be one without 
support (nirbhittika), because he does not depend on anything else (apart from 
his own realised state of consciousness) to grace others also. But, on the 
contrary, with respect to those whose consciousness is impure, he graces with 
(some) expedient, such as the assessment (anusamdhàna) that ‘he is in this 
manner an object of my grace'. Here (in this case), all (his) activity (pravrtti) 
depends on external aids for him to successfully grace another person. As was 
said before: 


‘However, if by the power of his freedom he wishes to grace those 
whose consciousness is not pure also, even he should take recourse to the 
procedure we are about to explain." '? 


Again: 


"Moreover, although he is the Supreme Lord, for that purpose (that is, 
gracing others), he also (should continue to) respect (the practice) of 
contemplating and listening to the scriptures etc. that are the means to that 
(identification with Bhairava).''^* 


The recipients of grace are varied (and diverse) also when their 
consciousness is impure, and so because (of their variety), in accord with their 
particular intentions (and needs) (asaya), the expedients are also endless. And 
so is the scripture that explains that is required by all (of them), otherwise (he 
cannot) manage to grace others. As is said: 

‘O fair-faced lady, there are (various) differing scriptures because 
peoples’ minds differ, just as there are (various) differing powerful herbs 
because diseases differ. Just as having known (just) one herb, it does not serve 
as medicine everywhere (in all cases), in the same way, the teacher (cannot 
dispense his grace) everywhere (in all cases) taking the support of (just) one 
means. 


The intended sense (of this passage is that this is the case in which the 
teacher needs to apply a support to transmit his grace) everywhere (sarvaga) (in 
all cases). There are some (particular teachers) also who, taking just one 
(particular) fixed scripture as (his) authority, grace those who are fit to be 


constructs) is withdrawn’. The teacher in this case transmits his own state of 
consciousness to his disciple directly, without the mediation of anything, even the 
contemplative reflection that assesses and thus ‘connects’, the content of which we are 
informed a few lines further ahead is, ‘in this manner an object of grace’. 

161 Above, 2/40. 

162 Above, 2/44. 

16 Above, 2/46. 
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graced. This is what is said to be his (partial use of) an aspect (arisagata) (of the 
manifold means to realisation). As he will say: 


"It is taught (in that scripture) that a teacher is (of five) kinds. (He may 
be a teacher) who knows (just some particular ritual) procedure (used to worship 
a deity for a specific purpose) (kalpa);'“ (he may be) one who knows a (large) 
collection of them; (he may be one who) knows (those of a particular corpus of) 
scripture (sastra), (or) knows the meaning of (just one) Agama (sarithita), or one 
who knows the contents (artha) all the scriptures.' 55 


‘(The teacher) whose knowledge of a (corpus of) scripture (sastra) is 
well practiced may explain it, not another.’ '^* 


Each subsequent corpus of scripture (sastra) and parts thereof, is more 
primary (than the one that precedes), and the others are secondary.'^ In this 
way, in accord with (the following) view, the primary and secondary (scriptures, 
from our point of view) are declared (to be as follows): 


‘After the Veda comes Saiva (i.e. Saivasiddhanta), then Vama (the 
Tantras of the Left Current), then Daksa (the Tantras of the Right Current), then 
Kula, then Mata, and then after that also comes Trika which, the best of all, is 
supreme.”'* 


As one who is spontaneously enlightened, (this teacher’s) state is not 
compromised even in this way by his attending to other (means), because within 
himself he has by himself done (all that) needs to be done, and because he 
requires that for the benefit of others (not for himself). As was said before: 


'* Note the use of the term ‘kalpa’. The term ‘kalpa’ is used in the context of Vedic 
ritual to denote ‘a sacred precept, law, rule, ordinance (= vidhi, nyaya), manner of 
acting, proceeding, practice (especially that prescribed by the Vedas)’. (Monier- 
Williams) The term is used in Tantras to denote particular procedures to worship 
specific deities. Substantial sections of a Tantra may be dedicated to such ‘kalpas’. A 
striking example is the Jayadrathayamala where many kalpas are prescribed for the 
worship of numerous forms of Kali, 

Again, by extension, an entire Tantra may be called a Kalpa, in which case it is 
practically another of the many synonyms for a tantric text. An example is the published 
Aküsabhairavakalpa. Despite the name, it is not especially concerned with the worship 
of Aküéabhairava, but rather deals with matters relating to magical potions and 
medicinal herbs. 

'® Below, 28/386cd-387ab. Abhinava is drawing from the Devyayamala. Jayaratha 
quotes the corresponding passage in his commentary there. 

'* Below, 28/387cd. Read, as Jayaratha does, nanyo ‘tha for nānyathā. This line may 
also be drawn from the Devyayamala. 

' Another way to understand this distinction is, as we have seen (above, 4/41cd-42ab), 
the scripture is primary with respect to the teacher, and insight is primary with respect to 
the scripture. The others are, correspondingly, secondary. 

"^ This verse is also quoted in PTv p. 92, along with analogous ones from the Nisacara 
and Sarvacara. Similarly, when it is quoted below ad 13/300cd-301, it is accompanied 
by the same verses from those two sources, that thus together form a standard set. 
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‘(This can do him no harm.) Nothing in any circumstance compromises 
him, free as he is. (And he should apply himself in this way because) the soul 
whose consciousness is not pure cannot have grace without a means (to 
realisation). 


Thus, his status is that of one who is spontaneously enlightened, 
because he is not dependent in himself (for himself) on anything else. Thus, 
what was said is reasonable. 

Nor is this said just as our own idea. Thus, he says: 


agenscisad q: wash dem: | 

a Afama ou anit a a AT: od vs oa 
wd at af area qur fado i 

dan wafefa ori cesT qp uo d) 


mandalo ‘py evan yah kascid vetti tattvatah | 

sa siddhibhag bhaven nityarm sa yogt sa ca diksitah ll 49 || 
evar yo vetti tattvena tasya nirvanagamini | 
diksa bhaved iti proktam tac chritrimsakasasane \\ 50 || 


It is said in the (Parà)trimsika"" that: ‘Whoever knows (this 
reality)"' as it truly is (tattvatah) is always successful (siddhibhak), even 
though he has not (been initiated and so has not) seen the mandala. He 
indeed is a (true) yogi and initiate.’ ' “He who knows (reality) thus as it 
truly is has the initiation that leads to Nirvana!’!”’ (49-50) 


'® Above, 2/47. 

17 Abhinava refers to the PT here as ‘rrirnsikasasana’. The metre does not allow any 
adjustment and so must be accepted as the original reading, which Jayaratha partially 
confirms by referring to it in the feminine ‘tri ‘a’. The feminine, which involves the 
lengthening of the final short ‘A’, does not fit the metre. But it is permissible in 
compounds to shorten long final vowels, This has been lengthened in translation, as 
Jayaratha would have it. 

17! From the context we know that the PT is referring here not just generically to 
ultimate reality, but also specifically to the seed-syllable of the Heart (hrdayabija), that 
is, SAUH, the basic Trika seed-syllable Mantra of the goddess Para. 

172 PT verse 19. Generally, a teacher who imparts initiation is necessary in order to 
receive it. The Tantra says that initiation can also be imparted directly by Bhairava, 
without the mediation of a teacher. Thus, in those exceptional cases, neither an external 
initiation nor a teacher are necessary. The verse primarily alludes to initiation by 
referring to the seeing of the Mandala, as that is the culminating moment of the rite of 
initiation. But this is not all. Abhinava does say that the Mandala meant here may be the 
external Trika Mandala made of one or more Tridents and lotuses. However, he supplies 
other explanations of what is meant here by the word mandala, corresponding to two 
other means to realisation. Thus, Mandala is also the assembly of deities that is ‘seen’ in 
the course of intense ‘violent union’ (hathamelapa) between Kaula practitioners and 
Yoginis, their partners, in the Kaula rites performed at night, as a part of their 
disciplined practice (carya). Again, the word ‘mandala’ may also refer to the 
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(One who,) because he has been graced by the supreme descent of the 
power (of grace), does not need a teacher etc., and so has ‘not seen the 
mandala’, which stands for (all the) ancillaries to the external (rite of) 
initiation, and the sacrificial rite etc., and so, even though he is such, he has the 
initiation that leads to Nirvana which is free of doubt and devoid of the fire 
offerings of sesame and clarified butter (that are made in the course of the 
external rite of initiation). Whoever (spontaneously) by himself in this very 
same way knows his own Self according to its own true nature, because it does 
not assume (any specific) qualities (visesanupadanat) (as does the false, limited 
Self), is initiated by the goddesses of his own consciousness. (They do this by) 
first destroying the fetters (that bind him, and so) make him (a fit) vessel (to 
receive) the knowledge of his own true nature (svātmajñāna). Thus, he is 
always ‘a yogi’. Even when he rises from contemplation, he is one with the 
Supreme Lord (paramesvaikatmyavat).'™ Thus he is ‘successful’. Although he 
is still alive (in the body), he possesses (that supreme) accomplishment (siddhi) 
which is liberation. This is said in the venerable treatise (called) (Pard)trimsika. 


assemblage of primary and secondary Wheels (cakra) in the subtle body, including 
those of the senses and mind, made of the channels of the vital breath (nádi), the yogi 
‘sees’ as part of his yogic practice. Abhinava explains that the mandala in any of these 
three s nses does not need to be seen, that is, experienced, to be initiated and achieve 
tion, if one receives the highest form of the deity’s grace. As he s Whoever 
has been favoured by a descent of the supreme power ‘knows’ in this way that initiation 
is nothing but this knowledge and that there is no other initiation than that. Knowing 
this, he is an ate (initiated directly) by the omnipresent and venerable Bhairava.’ 
PTv p. 
" PT verse 26abc, also quoted below in TÀ 13/152cd- The complete verse says: 
*He who knows this in truth has (received) the (true) initiation that, devoid of. (outer 
offerings) such as sesame seeds, clarified butter and the like, is free of doubt and leads 
to Nirvana.’ 

The initiation that leads to Nirvana (nirvanadiksa) is the Saiva initiation in the 
most basic sense, here understood to bestow instantaneous liberation in this life 
(jtvanmukti). The reader is referred to a previous publication for an outline of the Saiva 
rites of initiation (Dyczkowski 1992a: 235 ff.). Commenting in the PTv (p. 259) on 
these lines, Abhinava pertinently quotes the Stanzas on Vibration (verse 32), where its 
says: 


‘This alone is the attainment of the nectar of immortality, this indeed is to catch 

hold of oneself, this is the initiation of Nirvana, that bestows Siva’s true nature.’ ‘Other 
initiations’, he goes on to say, ‘may bestow worldly benefits (bhoga), but the true 
initiation (that bestows liberation) is only this knowledge. Thus this (Trika) school is 
superior to all the others.’ anya api diksà bhogan vitareyurapi etatparijfianameva tu 
tattvato dikseti tata evatra sarvottaratvam. Cf. below. 4/60cd-62ab and note. 
"^ Literally ‘he possesses oneness with the Supreme Lord.’ The word ‘yogin’ (English 
*yogi") literally means ‘one who is in union’. Initiation is basically a ritual procedure 
whereby the teacher first removes the binding impurities from the disciple’s soul. Then, 
once the limitations have been removed, the disciple’s soul is essentially the same pure 
consciousness as that of the deity. Thus, it can easily unite with the Deity. The same can 
happen directly by the grace of the energies, that is, goddesses, of consciousness. 
Liberated in this way, he is mostly literally a ‘yogin’. 
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The point is that this (view) is not without (the support of scriptural) authority. 
There (we read): 


‘(Whoever knows (this reality) as it truly is (tattvatah) is always 
successful (siddhibhak)), even though he has not (been initiated and so has not) 
seen the mandala. (He indeed is a (true) yogi and initiate).’'”* 


The following line says, ‘By having just known that, (he is known by all 
the energies).’'"° Although this line follows, it is not quoted because it not 
relevant to matter (discussed here). As he has not seen the mandala, it follows 
that he does not (offer) sesame seeds, clarified butter and the rest, and so that 
(line which follows where this is said) has also not been quoted. 

He also has another name. Thus, he says: 


amaA Teta: wifafanm eft oa: | 


akalpito gurur jfieyah samsiddhika iti smrtah | 


One should know that the teacher who is (called) Uncreated 
(akalpita) is (also) called Spontaneously Enlightened.'” (51ab) 


The teacher who is called Spontaneously Enlightened in our scriptures 
(sastra) should be known to be Uncreated, because he has not been produced by 
another teacher. Thus he can also be designated by the word ‘uncreated’. This is 
the meaning. 

Having described the uncreated teacher in this way, he (now) talks 
about another (kind of) teacher as related to that one. 


The Uncreated-cum-created (akalpitakalpaka) Teacher 


"Eg TTT: Wife pus odi 
MAAT qe: MA ASPERAR: | 


yas tu tadrūpabhāgātmabhāvanātah param vind 51 I 
SGstravit sa guruh Sastre prokto ‘kalpitakalpakah | 


The teacher who has that nature (of a Spontaneously Enlightened 
teacher) and knows the (ultimate purport of the) scriptures by 


175 PT 19a. The remaining part of the verse has been added in brackets. 

17% PT 20a. The remaining part of this line has been added in brackets. 

177 Chapter Four deals with the Empowered Means, which is based on the activation of 
the power of knowledge. This is set in operation in accord with the developing descent 
of Siva’s power of grace. As it grows, the innate intelligence (pratibha) of 
consciousness comes to the fore, thus incrementing the capacity for intuitive, creative 
and discerning insight, i.e. Sound Reasoning (tarka). It is this which, when well 
developed, is the cardinal characteristic of true teachers. Accordingly, Abhinava deals 
with their gradations and types there. The highest kind of teacher is graced by such an 
intense form of it that he is spontaneously enlightened. 
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contemplating his own true nature (atmabhàvana) without (taking recourse 
to) another (teacher) is said in the scriptures to be one who is ‘uncreated- 
cum-created’ (akalpitakalpaka)."* (51cd-52ab) 


Again, (there may be a teacher) who has the nature of a spontaneously 
enlightened (teacher) but even so the insight (he possesses that has) arisen by 
itself is not completely full (and perfect) to that degree. (However) by the 
power of the contemplation of his own true nature (ãtmabhāvanā) in accord 
with the dictum (of the scriptures that) ‘I myself am the supreme soul 
(harisay "^ independently of ‘another’ teacher etc., he ‘knows the (ultimate 
purport of the) scriptures’. In our scripture that teacher is called ‘Uncreated- 
cum-created’ (akalpitakalpaka). This is because (on the one hand his) insight is 
attained spontaneously and so is ‘uncreated’, (but he is also ‘created’) because 
(he is) formed ‘by contemplating his own true nature’, that is, by the 
progressively developing experiential knowledge of the scripture 
(sastravedanakramena). 

Like the spontaneously enlightened (kind of teacher, this one) also is of 
many kinds. Thus, he says: 


Wer Fel SHOT: 3 di 


tasyapi bhedà utkrstamadhyamandadyupayatah | 52 |l 


There are various types of the latter, according to whether the 
means (that is, the grace he has received,) is intense, moderate or weak. 
(52cd) 


"The means' is the descent of the power (of grace this teacher has 
received). 


VS The reader will recall that at its most developed level, Sound Reasoning is 
contemplation (bhdvana) (4/14). To be more specific, it is the contemplation of one's 
own pure conscious subjectivity as one with Bhairava. The Spontaneously Enlightened 
teacher became such as his consciousness was free of the impurities of thought, and so, 
the object of an intense descent of the power of Siva's grace, he entered the liberated 
state of No Means consciousness, without any mediating means. Thus, he is 'uncreated'. 
However, if he does not receive access to the perfect and complete plenitude of 
consciousness, he must make up the rest of the distance by purifying the remaining 
conceptualization (vikalpa) that is contracting his consciousness. This, as we have seen, 
is essentially doubt or the limited conception of his true Siva nature, due to the principle 
of Attachment, along with its accompanying constraint. Once this process is complete 
and his unclear thoughts become complete, clear and transparent to the underlying 
unconditioned expanded consciousness of the supreme perceiver, he is identified with 
the teacher, and so fully realised. Thus, he is also ‘created’, that is, fashioned into a 
teacher by this process of purification, and so this kind of teacher is called *uncreated- 
cum-created". 

' SvT 4/339c. Also quoted below ad 12/4. The full line states. ‘I myself am the 
supreme soul (harisa), Siva, the supreme cause’ aham eva paro hamsah &ivah 
paramaküranam SvT 4/399cd. 
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Well then, (one may ask,) is the contemplation of his own true nature 
(atmabhàvaná) the sole occasional cause (nimitta) by which (such a teacher) 
can complete the knowledge that is developing (pravrtta) (within him) by 
himself, or is there some other one also? With this doubt in mind, he says: 


WAST A ASTI SATS: | 


sreirerefedrenfinps Were: i 43 1 


bhavanato ‘tha và dhyanàj japat svapnàád vratàd dhuteh | 
prapnoty akalpitodaram abhisekarn mahamatih | 53 |l 


A man of great intellect (and resolve) (mahamati) (who is such by 
virtue of the practice of) creative contemplation (bhavand), meditation 
(dhyana), the repeated recitation of mantra (japa), (yogic) sleep (svapna), 
(by observing a) vow (vrata) (or offering) oblations, receives (this) 
uncreated (akalpita) and noble consecration." (53) 


virtue of the glorious power of the endless number of means, including 
contemplation and the rest, (but) has not been made (a teacher) by some other 
teacher etc.,"' receives (this) ‘uncreated’ and hence ‘noble’, that is, great, 


' See below, 13/152cd-53ab. In other words, it is not necessary in some cases to take 
initiation from a teacher. A person who is fit to receive it may get it directly from the 
Deity (65-69), or even, as Abhina’ s here, by his spiritual discipline. But, of course, 
those who cannot manage alone without scripture or teacher must seek them out and 
practice what they prescribe (69cd-70ab). Abhinava goes on to list the SYM along with 
the Vajasaniya, Sarvaviratantra and Brahmayàmala as authorities for this view, which 
would generally be considered heretical and unacceptable. Another possible translation 
could be: 


‘A man of great intellect (and resolve) (mahamati) receives (this) uncreated 
(akalpita), noble consecration (by various means, including), contemplation (bhāvanā), 
meditation (dhyana), the repeated recitation of mantra (japa), (yogic) sleep (svapna), 
(by observing a) vow (vrata) and (offering) oblations.’ 


My translation follows Jayaratha’s commentary. Abhinava himself in the 
following verses makes it clear that spiritual practices of this sort develop the adept's 
capacity for liberating insight and that insight itself. However, the consecration 
(abhiseka) into the status of a teacher is not due to them directly. If that were so, there 
would be no need of a consecration at all. Anybody could attain the status of a teacher 
by virtue of their practice alone. Ultimately, there would be no need of teachers or, 
indeed, the initiation they impart. But this is not so. The teaching is not that there is no 
need of initiation. The point is that in certain exceptional cases, when the adept's 
spiritual intellect is exceptionally well-developed through spiritual discipline, he may 
receive an intense descent of the power of grace directly from the deity, and so receive 
the most excellent and ‘noble’ consecration. Abhinava calls it ‘uncreated’, because it is 
not done by man, not because it is not done at all. 

'*! Jayaratha understands that a teacher who is ‘uncreated’ is not formed (kalpita) by 
another teacher. Thus, this status could be attained by anybody who practices meditation 
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*consecration'. The meaning is that he has the authority (to transmit) the 


knowledge of the scriptures etc. (even without having been initiated by a 
teacher). 


or even Mantra, without a teacher. However, an 'uncreated' teacher, that is, a 
spontaneously enlightened one, is such without the use of any means to realisation at all. 
He is such purely by Siva's grace. Although any progress at all, in any way at any level, 
is entirely due to Siva's grace, who wills it so, apart from the case of the spontaneously 
enlightened who are graced by No Means (anupáya), which is the highest grace, this 
same grace, although less intense, operates through some means to realisation. Those 
that Abhinava lists as examples, including meditation, involve some degree of 
cogitation — kalpana — they are conceived or formed (kalpita). They also serve to form 
the teacher, and so he is ‘created’, Ultimately, they consecrate him directly as an 
enlightened teacher without the mediation of another teacher, and so he is also 
"uncreated". 

The important point Abhinava is making by these distinctions is that it is quite 
possible to develop spiritually in all these practices without having to be initiated. This 
is because progress is the result of Siva's grace. Siva is free to grace anybody at any 
time. It depends entirely on His own will to do so. Siva is not constrained by an factors 
or conditions, Simply because a person has received i ion does not mean that Siva 
must grace him with progress in the practices into which he has been initiated. 
Conversely, Siva is not obliged to ignore those who have not taken i ion. One might 
think that a distinction can be made between the practice of meditation and the like, 
which does not involve Mantra and hence does not require initiation, and those practices 
that do require it, as the Mantra is normally given to a disciple by his teacher. But 
clearly Abhinava does not agree. He tells us in the Tantrasára that initiation is only 
necessary for those who need to perform or participate in rituals to achieve liberation. 
The first part of the Tantráloka up to Chapter Fifteen (and the Tantrasára up to Chapter 
Eleven) teach practices that do not require the performance of outer rituals. Thus, he 
says right at the beginning of Chapter Eleven of the Tantrasára: 

tatra yāvat idam idam uktam tat sākşāt kasyacit apavargāptaye 
yathoktasamgrahanityad bhavati kasyacit vakşyamāņadīkşāyām upayogagamanāt iti 
diksüdikari vaktavyam | 


“Well then, there (in that regard), it is said that it is the case that, in accord with 
teaching imparted in the compendium (of the Tantras called Tantráloka), the initiation 
that is about to be taught has become useful for some (who cannot manage otherwise), 
in order for them to attain liberation, Accordingly, initiation and the rest (of the rituals) 
should (now) be taught.” 


But even then, one would suppose, in the light of what he is saying here, there 

may be exceptions. Note that he is not saying that no one needs to be initiated — the 
category of teachers who are ‘created’ (kalpita) have become so by means of initiation. 
This is, no doubt, the great majority. True to his Kaulism, which abjures rules and 
regulation, sustaining instead intense determination to attain realisation, Abhinava wants 
to leave every possibility open. He is supported in that by the Saiva emphasis on the 
power of grace, the absolute, independent status of which he safeguards by ridding it of 
all provisos and any other considerations. 
' The word translated here as ‘consecration’ is abhiseka, which literally means 
‘sprinkling’. It denotes the rite by which a teacher initiates his disciple into the status of 
a teacher by sprinkling him with consecrated water or other liq The texts thus 
distinguish ‘initiation’ — diksa — into the status of a disciple, from ‘consecration’ — 
abhiseka — into that of a teacher. 
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Surely (one may ask,) what is the authority (that establishes that) the 
number of means (nimitta)'* to attain knowledge, that is, contemplation and the 
rest, are endless? With this doubt in mind, he says: 


arent seh fae | 
Afen STAT IPA FT PRET pu d) 


Srimadvajasaniye Srivire $ribrahmayamale | 
Srisiddhayam idam dhàtrà proktam anyatra ca sphutam 54 Il 


The Benefactor has stated this clearly in (a number of scriptures, 
including) the venerable Vajasamiya," the venerable Vira (ie. 
Sarvaviratantra), the venerable Brahmaydmala, the venerable Siddha (i.e. 
Siddhayogisvarimata), and elsewhere." (54) 


(The Benefactor has said) *this', namely that there are endless means, 
such as contemplation, (to attain knowledge, independently of a teacher). 

Although this is said in many scriptures, he quotes the venerable 
Sarvavira first of all in order to introduce (the topic).'*^ 


183 The term nimitta literally means an instrumental cause, occasion, or a reason. Here it 
can be safely translated as ‘means’. The most basic term denoting a means to realisation 
‘updya’. Perhaps Jayaratha does not want to use this term, as it may also denote a 
category of means in general (as for example, in the expression “Sambhavopaya), rather 
than just one particular means. 

' See below, 13/143cd ff., where the passage in Vajasaniyatantra is quoted, regarding 
self-consecration into the status of a teacher. 

"5 All the following Tantras that affirm that one can be consecrated by the deity directly 
are Trika Tantras, except the Brahmayamala. Below (13/143cd-145), Abhinava 
practically repeats this statement, mentioning the Sarvavira and the Brahmaydmala as 
teaching the same, but does not refer to the Siddhdtantra. Indeed, the recovered 
recension of the SYM is silent about the possibility of self-initiation. 

' In 13/143cd-144, Abhinava quotes a reference from the Vajasaniya to a rite in which 
the aspirant initiates himself. This is in accord with 4/54, where Abhinava lists this 
Tantra along with the Sarvavira, Brahmayamala and Siddha as teaching that a person 
may initiate himself. In 4/62cd-64, Abhinava describes how this is done according to the 
Brahmayamala. He quotes the Sarvavira and the other named sources as authori for 
the view that Siva is completely free to grace anybody, anywhere and at any time as he 
wishes unconditionally. This implies, in this context, that the saving grace that impels 
and essentially imparts liberating initiation may descend on a person freely. Abhinava 
will argue his case extensively and in detail against a hypothetical Siddhantin opponent 
in the first half of Chapter Thirteen, which is dedicated primarily to teaching the nature 
of empowering grace (saktipata) (see below 13/1-128). Here the many possible means 
to liberation are presented as another indication that the Lord is free to grace the fettered 
soul in any number of ways. 

After Abhinava lists the four Tantras in TA 4/54, he then proceeds to quote 
from them. If he is quoting all four, i.e. the Vajasaniya, Sarvavira, Brahmayámala and 
the Siddhayogesvarimata, one would expect him to do so in the same serial order as he 
lists them. Indeed, this is certainly so in the case of the last two (i.e. the BY and the 
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SYM) that Abhinava takes the trouble to name, Unfortunately, he does not help us with 
the previous two citations. 

If they are quoted in the same serial order he lists them, we would expect the 
first citation to be from the Vajasaniya. However, according to Jayaratha, the source of 
the first citation is the Sarvavira (55-57ab), and the second the Brahmayamala (57cd- 
58). Thus, according to him, Abhinava quotes the latter twice — once here, and then 
again in 4/62cd-64, where Abhinava himself tells us he is quoting from there. In the first 
instance, Tórzsók (1999: xli and 219) follows Jayaratha, at least in his saying that the 
identification is incorrect. However, Jayaratha identifies the first reference to be from 
the BY, which is wrong. In fact, there can be no doubt that Abhinava is quoting from the 
Sarvavira in the first instance. This is because Abhinava quotes and names the source of 
4/55-57ab in the IPVv (3 p.106). There he introduces it by telling us that it is ‘as stated 
in the venerable Sarvaviramata' (yathà uktam $risarvaviramate). It reads: 


kadacid bhaktiyogena karmana diksayàpi và | 
samsarino ‘nugrhnati- ---l 


"Sometimes (the Lord) graces those 
Yoga of devotion, (ritual) action or by means of initiation 


Ibject to transmigration by means of the 


Abhinava quotes every word of this short passage in TA 4/55-57ab, 
introducing it and interspersing it with his own comments, as follows: 


tasya svecchàpravrttatvàt karananantatesyate | 
kadacid bhaktiyogena karmana vidyayàpi và I 55 ll 
Jfünadharmopadesena mantrair và diksayapi và | 
evam ádyair anekais ca prakaraih paramesvarah Wl 56 || 
sarisárino ‘nugrhnati visvasya jagatah patih | 


"The causes (of liberation) are considered to be countless because they are 
impelled by (Siva's) own will. Sometimes (the Lord graces the individual soul) by 
means of the Yoga of devotion, (ritual) action (karman) or knowledge (vidya) also, 
by instructing (in the ways of) righteousness (dharma) and wisdom (jfdna), or by means 
of mantras or initiation also. By these and numerous other ways the Supreme Lord, the 
governor (pati) of all the universe, graces those subject to transmigration.’ (55-57ab) 


Abhinava presents a passage from the Vajasaniya, that one would expect him 
to do here, in TA 13/143cd-144. It describes a simple rite whereby the adept can 
consecrate himself by himself. It goes so far as to admit that he can do so mentally, 
without having to perform any outer ritual. Jayaratha quotes a lengthy passage from the 
Sarvavira in TÀv ad 12/24cd. Abhinava quotes the same passage in the PTv p. 235-236, 
saying it is from the Sarvácára. Thus, it would appear that they are two names for the 
same text, as Sanderson believes. However, be that as it may, there is no clear direct 
evidence that Jayaratha had access to the Sarvavira. This is because the quotation he 
supplies in his commentary here does not appear to coincide with Abhinava's reference, 
and so he may well not have identified the source correctly. Thus, despite the variant 
name, which may suggest that Jayaratha did have a copy of the text, he could simply 
have been quoting Abhinava's citation and covering his tracks. In short, Jayaratha's 
identification of 55-57ab as the Sarvavira is not certain. Indeed, the two brief quotations 
he presents in his commentary on 55-57ab do not match with 55-57ab. Moreover, while 
Jayaratha may correctly have identified the Sarvavira, it is not at all certain that he has 
identified the following citation correctly as the Brahmayámala, which we know he 
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tasya svecchüpravrttatvàt karanànantatesyate | 
kadacid bhaktiyogena karmaná vidyayapi và I| 55 W 
jidnadharmopadesena mantrair và diksayapi và | 
evam àdyair anekais ca praküraih paramesvarah W 56 || 
samsdrino 'nugrhnáti vi$vasya jagatah patih | 


' The causes (of liberation) are considered to be countless because 
they are impelled by (Siva's) own will. Sometimes (the Lord graces the 
idual soul) by means of the Yoga of devotion, (ritual) action (karman) 
or knowledge (vidya) also, by instructing (in the ways of) righteousness 
(dharma) and wisdom (jfiána), or by means of mantras or initiation also. By 
these and numerous other ways, the Supreme Lord, the governor (pati) of 
all the universe, graces those subject to transmigration.” (55-57ab) 


There (in the Sarvaviratantra it is said); 


‘The Supreme Lord is (the universal) cause (of all things) in (this) world 
of transmigration without beginning. By His very nature, He is always intent on 
gracing living beings." 


could not access. Sanderson has argued that this reference is from the Sarvavira (see 
Tórzsók 1999: intro. p. xli). Moreover, Tórzsók points out that it has close parallels to 
the SYM (22/33 and 28/40) (see note to 57cd-58). 

' What happens if there is no teacher? That options were left open for such a 
possibility in the early Tantras (and the Brahmayamala is amongst the earliest) is a clear 
indication that even in those times teachers were hard to find. This is not surprising. 
These traditions are secret. Out of the public domain, one would not expect teachers to 
have had large followings. Moreover, the Tantras themselves were rare. And even if one 
managed to get copies, it required then, as now, long hard study and practice to be 
qualified to teach them. In short, it appears that right from their incipience, these 
traditions were in danger of being lost. Accordingly, provisions for their revival were 
made from the start. Moreover, the teachings of the masters encouraged independent 
seekers to pursue their quest with confidence. For our modern age, in which these 
traditions are being revived, this is a very supportive teaching. While it does not at all 
deny the great importance and value of a qualified teacher, it allows for the possibility 
that those who have not found one can, nonetheless, make progress by understanding 
and applying the teachings for themselves or follow someone who is knowledgeable 
enough to guide them. 

' See above note 4,186. 

'? See above note 4,186. 
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(In this way, the Tantra teaches that) the Supreme Lord bestows grace 
by virtue of His own freedom alone. Beginning (with this verse, the passage 
goes on) to conclude: 


‘Thus Siva frees the fettered souls by His own (free) will’. 


This passage declares that although the Lord is free to grace others, the 
other instrumental means (to realisation) (nimitta) are (implicitly designated 
and) perceived within it. And so ‘His’, that is, the Supreme Lord’s ‘will alone is 
the cause of that.’ Although, in accord with such teachings, His own will (alone) 
is the (sole) cause (of His) engaging in gracing etc. (souls), it is wonderfully 
diverse because there are (many) different kinds of souls who are the object of 
(His) grace. Thus it is said that the causes (which serve as means to realisation) 
are endless. In reality there is nothing apart from (the Lord’s will) on which 
(liberation) depends. This has been said many times before. Thus, because He 
possesses, amongst others, (the divine attribute) of protecting (palana) all living 
creatures, the Supreme Lord is (called) ‘the governor’ (pati) (of the universe). 
He graces the limited perceivers, that is, those subject to transmigration, by 
(means of) many kinds of causes (that serve as means to real ion), in accord 
with the particular aspirations (of each soul). Sometimes (he graces them by 
means) of devotion, sometimes by (means of) Yoga. The meaning is that he 
makes (Himself) known as full (and complete) knowledge (of Himself) by 
removing the contracted (state of consciousness that binds the soul). ‘By these 
(and numerous other) ways’ includes the practice of austerity and repetition of 
Mantras etc. In this way, many means are possible to obtain full (and complete) 
knowledge. This is the overall meaning. 

Although (the matter) has been explained in this way, in order to 
establish that there are endless (numbers of) means (to attaining realisation) and 
to gain more (benefit from the scriptures which are) the authority, he quotes the 
venerable Brahmayamala.'” 


maeva TERT: AT ue di 
QRS Fa | 


ae uere sm ARAZA y uo 


matrmandalasambodhat samskarat tapasah priye | 57 1l 
dhyānād yogàj japàj jfiànàn mantraradhanato vratat | 
samprapyam kulasémanyam jüànam kaulikasiddhidam I| 58 | 


1 We observe that the extant early version of the BY does refer to the worship of 
Matrkas, and even occasionally to the Matrmandala, but references to Kula as a distinct 
category rather than a matrkula of Yoginis and related matters are quite rare. Given the 
character of the Tantra, with its Kapalika rites, which could well accommodate such 
references, their scarcity indicates that it belongs to an early period in which Kaulism 
had not yet developed to a significant degree. So it may well be that Abhinava is not 
quoting here from the BY. Generally, Jayaratha quotes the original source. But he does 
not quote the BY here or indeed anywhere in his commentary, indicating that he did not 
have access to it. 
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‘The knowledge which is the (realization of) universal oneness 
within Kula’! (the sphere of manifestation) (kulasāmānya) and bestows 
(liberation, which is) the Kaula accomplishment (kaulikasiddhi),'” can be 
attained, O Dear One, by awakening the Circle of the Mothers 
(mātrmandala),” purification, austerity, meditation, yoga, the repetition of 
Mantra, knowledge, worship with Mantra (mantrürüdhana)"" and (the 
observance of) vows.''5 (57cd-58) 


The Mothers are the goddesses of the senses of sight and the rest. 
(Their) Circle (mandala) is properly (awakened) by ignoring its nature as 
(external sensory) activity and understanding it instead to be in the form of 
(many) energies, and so (having done that) awaken it by the agency of the 
Circle of Mothers, by means of the process of Pleasing Union etc. (with the 
Yoginis) (priyamelàpa)."* By endless numbers of means such as these, (one 


??' See below, 29/4. 

'? Kaulikasiddhi, according to Swami Lakshmanjoo, is ‘the complete Cakresvara state’, 
s, the condition of the Lord of the Wheel of the Energies of the senses and 
iousness.' In the PTv, it comes about in a flash of realisation, due to an intense 
n of the power of grace that may also happen in the course of sexual Yoga or 


ritual. 

"* Note the similarity with the $Sü (2/7), which simply says, ‘the awakening of the 
Wheel of the Mothers’ (matrkacakrasambodhah).’ This practice is a major feature of 
the teachings of the Sivasütra. This passage teaches that this awakening is brought about 
by ritual invocation of the Mothers into the mandala. In other words, they are 
‘awakened’ by the Mantras used to invoke them. In line with the higher exegeses of the 
Kashmiri teachers, Jayaratha is not concerned with ritual, and so focuses on the Wheel 
of Mothers as the assembly of the goddesses who are the powers of the senses. 
Ksemarája in his commentary on this stra explains that the awakening of this Wheel is 
the process of the conscious assimilation of its energies that seemingly emerge and 
become active, one by one, as the Wheel rotates. As these energies are the sources of the 
constituents of all the manifest (i.e. immanent) and unmanifest (ie. transcendent) 
reality, this effectively means that when the Wheel is awakened and the yogi is fully 
conscious of its potencies and activity as that of absolute consciousness, and hence his 
own true nature, he too awakens and reclaims his own inherent power. This is none 
other than Mátrküsakti, which is the supreme power of Speech as the reflective 
awareness (vimarsa) and creative autonomy (svdtantrya) of consciousness, and hence 
the vital energy of Mantra. 

' Mantraradhana is mantra recited to worship and propitiate the deity which is that 
mantra. So one could also translate the expression as the *worship of Mantra'. 

1 One can obtain liberating knowledge through such practices. The intended implicit 
sense here, it seems, is that initiation is not essential in order to engage in them. 
Jayaratha steers away from this interpretation by glossing ‘purification’ as including 
initiation, which he sees as the means by which this takes place. Nonetheless, Abhinava 
is arguing the case here that a person can become a teacher independently by himself. 
He does refer to initiation as one of many means to realisation in 56-57ab, but this is not 
presented as a fundamental prerequisite. 

1% Swami Lakshmanjoo’s explanation of how the Circle of the Mothers is awakened is 
very interesting. In accord with Jayaratha, he says that it takes place in two ways. One is 
by infusing awareness of God consciousness into the senses, which in this context are 
the Mothers. It may also take place spontaneously by union with a Yogini 
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attains realization of) *universal oneness within Kula'. (Oneness is attained) 
within Kula, that is, in accord with the dictum, *within Kula, which is the field 
of creation . . .''? (it is attained) everywhere here within (all that is) of the 
nature of subject and object, that arises (continuously) by a process of 
(apparent) separation from one's own (true innate) nature. (Its oneness) is 
‘universal’, that is, (it is perpetually) present in association (with all things); 
otherwise, (Kula, which is the totality of all things,) would not even manifest. 
This is the sense. Thus, (abiding in the state of) being within the Kula, that is, 
within the Self, is this accomplishment (siddhi) which it gives. The meaning is 
that one certainly attains the knowledge which is the supreme subject shining 
radiantly as one’s own nature alone. (This takes place by) ‘purification,’ that is, 
by initiation and the like. 

Surely (one may ask,) if this is so, then (is not) the main characteristic 
of a teacher who is *uncreated-cum-created' that he is immersed (nistha) in the 
network of means, namely, contemplation (bhāvanā) and the rest? The author 
himself says (the following) in order to remove this doubt. 


Tes me Ta ada WW | 
a ua fe qup FMS SUITE 48 I 


(yoginimelapa). He explains: ‘When you are absorbed in the awareness of God 
conscious metimes you practice with no result. You are merging inside, growing 
with desire to see Him. Sometimes in an instant your eyes close and you feel yourself 
surrounded by divine women and they illuminate you. This is priyamelàpa [Pleasing 
Union] (as opposed to hathamelapa [Violent Union]. This occurs just by your 
continuous devotion and use of the Mantras given in Chapter Thirty-one [of the 
Tantráloka]. In Union with a Yogini (yoginimelapa) two Mantras are given. One is for 
Pleasing Union (priyamelapa) and one is for Violent Union (hathamelapa). The second 
is superior. The latter involves the ‘protection of the cracks (that is, weak spots)’ 
ma) so that there will be no ‘leakage’ [of God consciousness]. In Violent 
Union with the Yoginis, (the Yoginis) make you lie down and have sex with you, or 
they offer prasáda (sacrificial food) in your mouth that seems obnoxious. As soon as it 
is put in your mouth you get elevated, that is mátrmandalasaribodha (the awakening of 
the Circle of Mothers) that is the process of violent union with the Yogini 
(hathayoginimeldpakrama). Pleasing Union (priyamelapa) is inferior; you get sweet 
things from the Yogini. It is not the process of the Awesome Practice by means of the 
energy of consciousness (vijfianakalübhimacaryükrama). The Awesome Practice 
(bhimacarya) is Violent Union (hathamelapa) which is very effective. The Master will 
give one or other Mantra to the disciple and will tell him which way union (melapa) will 
occur, so that he doesn't get confused and accepts whatever is given and whatever act is 
to be performed. It is internal. He does it in samadhi. These foul substances are given to 
him in samádhi. For women beautiful men appear. This is Siddhamelapa (Union with 
Siddhas)." 

"7 This line is also quoted above in TAv ad 1/1. The reading there is kulam 
utpattigocarah, ‘Kula is the field of creation . . .’, which is practically the same reading 
as we find in the printed edition here, which reads utpattigocaram. However, above MS 
Ch, J, Jh, T, and D read kula utpattigocare — ‘within Kula which is the field of creation’. 
Jayaratha also reads ‘kule’ — within Kula — in his gloss of this statement. Thus, as this 
variant is better aligned with what Jayaratha says, both in the first instance as well as 
here, it has been accepted. 
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tattvajhanatmakam sadhyam yatra yatraiva dryate | 
sa eva hi gurus tatra hetujalam prakalpyatam M 59 |l 


He alone is the (true) teacher wherever the goal, which is knowledge 
of (ultimate) reality, is seen (to be). Apply the network of means there (to 
attain the knowledge the teacher has attained spontaneously). (59) 


Wherever one sees (the goal) one desires to attain, namely, one's own 
(true) nature, which is complete realisation (pürgarh jfiánam) and the supreme 
reality, one should know that that is the ‘uncreated-cum-created’ (type of) 
teacher. He is not stuck (nistha) in just the network of means, namely, 
contemplation (bhavand) and the rest. In this way, in accord with the dictum 
that ‘causes do not necessarily (produce their) effects (immediately and in every 
case)’,'* sometimes, a certain (teacher) may not attain complete realisation 
although he has exerted himself (to practice) in the network of means (to 
realisation), such as contemplation and the rest. Thus, in some way (and to some 
degree), his status may be that of an ‘uncreated-cum-created’ (teacher, although 
he is not yet fully realised). This kind of realisation (jana) is occasional (it 
does not arise at any fixed time), and so (one should understand that) it will 
(arise in the future) due to some cause. Thus said that (for such an adept), 
‘the network of means should be applied there (to attain the knowledge the 
teacher has attained spontaneously)’. Thus here, (according to us, this 
teacher’s) primary characteristic is that he possesses complete knowledge, 
which is the fruit (of that practice). This is the overall sense.'” 

And that is not just our own idea. Thus, he corroborates (this teaching) 
by paraphrasing (a passage from the Brahmayamala): 


Direct Initiation by the Goddess 


Fad ASM TITAS | 
tattvajhanddrte nànyal laksanam brahmayamale | 
According to the Brahmayamala, apart from the knowledge of 


(ultimate) reality, there is no other distinguishing characteristic (of a true 
teacher). (60ab) 


19 The same dictum is quoted above in TÀv intro to 1/161 (see 1/161 for Abhinava's 
response), and also TÀv intro to 9/122. 

'® For this reason, even though the practitioner (sadhaka) may practice meditation, he 
does not always realise full knowledge through it. But even so, he may have developed 
to a level of an ‘uncreated-cum-created’ teacher, because he has attained that state of 
spontaneous realisation through his practice. However, he is not well established within 
himself, and so has to resort again to the practice of external means. Even so, he is a 
teacher for those who see that knowledge of ultimate reality shining within him, 
although he still needs to practice further. It is the teacher's realisation that makes him a 
teacher. If he is still engaged in practice, this is not what characterizes him as a teacher, 
but this is not relevant, nor does it detract from his status and authenticity as a teacher. 
However, he is not on the same level as a teacher who is spontaneously fully realised. 
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In another scripture, it is said that (a teacher should be) ‘well disposed, 
in good spirits, and always devoted to the repetition of Mantra and making 
offerings to the fire.’ Setting aside (this) characteristic (of a teacher), it is said in 
the venerable Brahmayamala that the primary characteristic of a teacher is (his) 
knowledge of (ultimate) reality. This is the meaning of (this) statement. It is said 
elsewhere, with the same intended (sense): ‘The most excellent teacher is one 
who possesses (this) knowledge, even if he is devoid of all (the other) 
characteristics (of a good teacher).’™ 

Surely (one may ask,) if (the practice) of contemplation and the rest 
does not bear any fruit even for one who has made (a great deal of) effort, 
would that not contradict (the teaching of) the scripture? Taking up this question 
again, (Abhinava) corroborates (his teaching) by paraphrasing (arthadvdrena) 
(the Brahmayàmala). 


Ws are Fart pART: I Go 1 
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tatraiva coktam sevàyam krtayam avikalpatah \\ 60 Il 
sddhakasya na cet siddhih kim karyam iti codite | 

Gtmiyam asya sariüjfiánakramena svàtmadiksanam M 61 || 
sasphuratvaprasiddhyartham tatah sadhyam prasiddhyati | 


"Tt is said there itself (where the goddess) asks: “What should be 
done if the adept has not achieved success (siddhi) even though he has 
served (his teacher with a mind) free of thought (and doubts) 
(avikalpatah)?" (To which the Lord replies): *He should initiate himself 
through the progressive (development) of insight (sarnjfiánakrama) into his 
own nature, so that (his Mantras etc.) may acquire the effulgence of 
consciousness, by virtue of which he attains the goal.” (60cd-62ab) 


?* This line is also quoted above ad 1/45. See note there. A variant of this line is found 
below as 23/6ab. Abhinava paraphrases it from the Kacabhargavatantra, which may be 
another name for the Bhargasikhà. 

%1 Cf. above, note 4,187. 

?? While Siddhanta Saivism (which Sanderson denotes as ‘the right’) considered that 
only ritual action can serve as the vehicle of the empowering grace Siva bestows, that 
can vouchsafe the higher state and status of a teacher, the other traditions (which 
Sanderson denotes as ‘the left’) did not. As a consequence of their acceptance of 
knowledge as the true and sole means to liberation, they maintained that it is possible to 
attain the highest states of realization, and hence the status of the most excellent 
teachers, without recourse to ritual. However, as Sanderson explains: ‘This [. . .] view 
was in flagrant conflict with the central principle of the common core of Saiva doctrine. 
The left, therefore, had to disguise its heresy; and it did so by claiming that such gurus, 
far from being uninitiated, have actually received a higher kind of initiation. While the 
ordinary candidate must pass through a ritual conducted by a consecrated officiant, 
these mystics (jfani) are empowered directly by Siva himself [see above TAv on 1/43], 
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‘There’ in the venerable Brahmayamala, (this) is said (concerning the 
adept who is) ‘free of thought’, in accord with the dictum: ‘one who has doubts 
is not successful’; and thought is doubt, which (in this case) is absent because 
his own view is sound. Even though (the disciple) ‘has served’ (his teacher and 
deity), repeating Mantra hundreds of thousands of times and the rest as taught in 
his own ritual procedure (kalpa), (but) due to some inability on (his) teacher’s 
part? (he does not achieve) the success which is its fruit, namely, the 
attainment of the object of (his) mind's desire, then ‘what should he do’? 
When the goddess had asked this question, the Lord replied that ‘he should 
initiate himself”, that is, reflect (on his own nature) as supreme consciousness, 
80 that it may serve as a further means to energize the nature of the Mantra, for 
example, that he is repeating, so that ‘they may be endowed with the 
effulgence of consciousness through the progressive (development) of his 
insight (sarijfiánakrama) into his own nature, that is, the correct insight into 
his own (nature) which is related to (his true) Self, which, free of the opposition 
of doubt, is (of the form) ‘the Self alone is all this’. Its ‘progressive 
(development)' is the ascent onto the supreme summit (of consciousness), in 
accord with the excellence of (his) practice. By virtue (of this practice), the 
adept 'attains' the reality he wishes to attain. The meaning is that (in this way) 


as was believed to happen in the case of the souls awaiting release in the worlds 
(bhuvanam) other than ours. As for the ritual consecration (abhiseka) in which the 
initiate is raised to the office of the officiant (@caryah) by having water impregnated 
with the power of the relevant set of mantras poured over him, this too is accomplished, 
we are told, within the mystic himself "by the goddesses [embodied as his own internal 
awareness|" [below, 13/142ab]. The goddes take the place of the young girls 
(kumari) who pour the empowering water on the candidate’s head in the cults of the left. 
The action, though attributed to the goddesses, is really Si — just as the girls are 
directed by the officiant — since they are the personification of his powers. 
Cf. above 4/450, with reference to PT 18 and 25abc. There the initiation takes 
place directly, through Siva's grace, by the liberating knowledge that develops thereby 
within the aspirant's consciousness. We may add here that we need not understand that 
the procedure taught in the BY indicated here was only meant for the exceptional few, 
or those who had already attained a higher degree of insight or were capable of it, 
although it would seem that Abhinava himself does (see below 13/140-141). The 
procedure here, we are told, is meant for any very sincere and devoted disciple who is 
being unjustly refused initiation by his teacher. We are told next that he is said to pass 
through all the levels of initiation, starting with the basic common one. He is thus 
clearly indicating that this procedure can work, and is supported by a range of 
scriptures, for anyone who, being such, his own insight is in one stage or another of the 
process of its development. Procedures for self-initiation are not common, but they do 
exist. An example is the rite of self-initiation into the worship of Vajrabhairava, the 
tutelary deity of Tibetan Buddhist Kargyupa. Another is the self-initiation into the 
worship of Siva as Daksinamürti, which is well known in South India. 
%3 The printed text here clearly says that this inability (vaigunya) is that of the adept 
(sadhaka), but the remedy clearly implies that that it is the teacher who cannot elevate 
his disciple. Otherwise, if the adept could receive the initiation he needs from his 
teacher, why should he be advised to initiate himself? Accordingly, the reading 
sadhakasya — ‘adept’— has been emended to acaryasya — ‘teacher’. 
?* This Upanisadic saying is also quoted above ad 1/147-148. 
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he may proceed (to progress) up to the (final) complete development of the fruit 
(of his practice). 
He (now goes on) to explain the overall meaning (of the teaching). 


aA aA TERIA | 2 d 
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anena svátmavijfiánam sasphuratvaprasádhakam | 62 || 
ukta mukhyatayacaryo bhaved yadi na sasphurah | 


It is taught by this (statement) that the (the adept's) own insight 
(svatmavijiana)™ (into his own nature) is the cause of the effulgence (of 
Mantras etc). (Therefore,) if there is no teacher (available) who is effulgent 
(with consciousness to do this for him, he should cultivate this insight) as 
the principal (source of their empowerment). (62cd-63ab) 


"The point made here’ by the venerable Brahmayamala is that the 
adept’s own ‘insight’ serves as the principle means (nimitta) (to the 
development) of the effulgence (of the consciousness) of, for example, the 
Mantra (he) repeats, if the teacher" is not effulgent (with consciousness) 
because he is not one with the Supreme Lord. Thus, as on the contrary, (it i 
adept himself who is) a teacher endowed with the effulgence (of consciou: 
he should initiate (himself) into that (Mantra) within himself, by virtue of which 
his Mantra may also be effulgent (with consciousness, as he is). 

Surely (one may ask) whether the teacher be effulgent (with 
consciousness) or not, what does that have to do with our purpose? (One must 
make do with any teacher); without him initiation does not take place by 
itself.” If that were so, it would be contrary to (the teachings of) the scripture. 
So is that explanation not wrong? With this doubt in mind, he says: 


waa sp qu stort | &2 o 
Af Wm wer mé mA seat | 
War ASi aw: GAS Wem ey d 


tatraiva ca punah Srimadraktaradhanakarmani || 63 || 
vidhim proktam sada kurvan māsenācārya ucyate | 
paksena sádhako ‘rdhardhat putrakah samayi tathà | 64 ll 


?5 One could also translate svátmavij-nànam as ‘insight into his own nature’, but I 
choose to follow Jayaratha. Both meanings are correct and make good sense. Mantras 
gain power by the adept's power of awareness. They do so also by the insight he has 
into his true nature as universal, ultimately, omnipotent consciousness. Cf. 
Spandakarika verse 26, quoted above in note 4,148. 

?* Read sasphuratve mukhyatvena nimittam uktatn yadi nama acaryah for sasphuratve 
nimittam ukta yadi nama mukhyatvenacaryah. 

?" One could also translate ‘there is no initiation of oneself." 
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Again, it is said there itself (in the Brahmaydmala) that he who 
applies the aforementioned procedure (vidhi) regularly (without a break) to 
the worship of the venerable (goddess) Rakta is said to be a regular Saiva 
initiate (samayin) within three and a half days, an apprentice (destined to 
become a teacher) (putraka) in a week, an adept (sádhaka) in fifteen days, 
and a teacher (ücárya) in a month." (63cd-64) 


(It is said) ‘there’, in the venerable Brahmayàmala after the question 
and answer that have (just) been mentioned (occur), (in the section) dealing with 
the procedure concerning the venerable (goddess) Raktà, that is, the venerable 
Candika.” The ‘aforementioned procedure’, which by its excellence, that is, 


?* This formulation is typical of the way the scriptures express themselves. Moreover, 
this a statement of a ‘fact’, which Abhinava on his own initiative would never make. 
Accordingly, we can safely assume that he is quoting here. On the other hand, the verse 
that follows, like the one that precedes, are more of the nature of an explanation. 
Abhinava is telling us the reason why the scripture is true, and how it is possible for that 
be so on the basis of fundamental metaphysical principles. 

?? Jayaratha did not have access to the Brahmayamala, so it is not impossible here that 
he is mistaken. Candika does appear in the pantheon of the BY that has been recovered, 
but either as the Yogini Candaksi (see further ahead) or as one the eight Matrkas. It is 
not likely that the goddess Raktà is Candika, that is, the goddess Durga. We have 
already observed that the reference here cannot be traced in the extant BY. Indeed, very 
few of the references Abhinava makes can be traced in the BY that has been recovered 
in Nepal in an 11" century manuscript and its Nepalese descendants. But while it 
appears that the Nepalese recension differs from the Kash one, it does contain 
numerous procedures for the worship of the goddess Raktà. Visualized as sitting on the 
left of Bhairava, Raktà is his consort in the BY. But although she is one of the principal 
deities of the BY, she is not a major deity in other Tantric systems. 

Raktà repeatedly appears in the BY as the first member of a group of eight 
yoginis, who are ‘the horde of the Mantra (goddess) Rakta’ (raktémantragana), headed 
by her (raktüdi). They embody eight of the syllables of the mantra of the main male 
deity of the BY, namely, Kapalisa Bhairava, The Mantra is (OM or) HUM CANDE 
KAPALINI SVAHÀ. The nine syllables are presided over by the nine deities, who are 
the main object of daily worship. These are Kapaliga Bhairava ((OM or) HUM), his four 
goddesses, Raktà (CAM), Karala (DE), Candaksi (also called Candika) (KA) and 
Mahocchusma (PA), and their four attendant companions (dati) — Karali (LI), Danturà 
(ND, Bhimavaktra (SVA) and Mahābalā (HÀ). These last four are hardly more than 
embodiments of epithets that describe the four main godde: The goddesses, also 
called Yoginis, are set in the eight directions around Kapaliga Bhairava, as follows: 
1) East: Raktà; 2) South: Karálini; 3) West: Candaksi; 4) North: Mahocchusma; 5) 
South-east: Karályà; 6) South-west: Danturà; 7) North-west: Bhimavaktra; 8) North- 
east: Mahàbalà. 


pürvapatre [k: sürva-] nyased raktàri pranavásanapürvakam | [. . .] 

anenaiva vibhagena daksinàre karālinī [k: -de karàlini] | 

pascime [k: -marn] caiva candakst mahocchusmà [kh: -chusma; k: -chugmàri] tathottare M 
agneye tu karalyakhya [k: -lakhya] nairrte [k, kh: nairite] dantura [k: dantunar] tathà | 
vayavye [k: -vya] bhimavaktra [k, kh: -vaktrün] tu isáne [k: i-] tu mahàbalà M 
pürvakramena vai devi yoginyo [k: -nyà] vinyased budhah | BY 30/21ab, 23-25ab 
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independence from a teacher etc., consists of taking up (the practice of) that 
Mantra, (its) repetition, the visualization (of the deity) etc. The adept who 
applies it ‘regularly’, that is, every day, is said to be ‘a teacher in a month’, 
without (receiving any) consecration or the like. The meaning is that once he 
has commenced (to exercise) the authority consonant with that, he does not 
return (pratyavaiti) (to his prior uninitiated state). In the same way, (he 
becomes) ‘an adept in fifteen days’, and in half the time, that is, in seven days, 
‘a spiritual son’, and ‘within three and a half days, an ated Saivite 
(samayiny . 

Surely (one may ask,) how could (one possess) the state of an initiated 
Saivite and the rest without initiation? With this doubt in mind, he says: 


aes A NND: d 
Jer ses faf SAT &u adi 


diksayej japayogena raktà devi kramád yatah | 
guror alabhe proktasya vidhim etari samacaret | 65 ll 


This is so because the goddess Raktà (herself) initiates him 
progressively by means of (his) repeated recitation of (Her) Mantra. If (the 
aspirant) cannot find a teacher such as has been described, he should 
observe this procedure (vidhi) (and take the Mantra himself directly). (65) 


All the (ritual and other) ritual action the teacher performs is indicated 
(by saying that the goddess) ‘initiates’ (the aspirant directly). As is said: 


‘It is Candika (Herself) who offers oblation and repeats Mantra 
everywhere here to elevate?" (Her devotee)." 


(She does this) ‘progressively’ through (all the levels of initiation), 
beginning with (that of the first common) Saiva initiation of the Rule (samaya). 
Surely (one may ask,) if this is the case, would not all the scriptures, which 
(invariably) praise the teacher, become meaningless? With this doubt in mind, 
he says: ‘if (the aspirant) cannot find a teacher’ and so on ‘such as has been 
described’, that is, ‘uncreated-cum-created’ etc., who is effulgent (with 
consciousness), ‘he should observe this procedure’; that is, he should practice 
the procedure previously described, of taking the mantra and the rest by himself. 
Otherwise, (if he does find a qualified teacher), he should, on the contrary, get 
the teacher to do everything (for him). This is the sense (of this verse). 


These Yoginis appear throughout the BY, but especially in chapters 29 and 30, 
where their mandala is described (cf. Sanderson 1988: 672). Sanderson (2007: 237 n 
23) has located the inclusion of Candà Kapalini and her retinue along with her nine- 
syllable Mantra, the root-Mantra of the Brahmayámala, in two ritual manuals of 
Kashmir. These are the Agnikaryapaddhati and Sivaratri-piijapaddhati. He also notes 
variants and derivatives of this Mantra (ibid.). 
?? Read with MS Jh proddhe for preddhe. 
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Surely (one may ask,) if this is so, according to the (scriptures which 
say that) ‘those foolish people who have taken mantras by themselves (without 
initiation) suffer (countless) afflictions,’*!' mantras learnt from books have the 
defect of (causing such) afflictions and more. So how is it that that is said 
elsewhere? With this doubt in mind, he says: 


Learning Mantras from Books 


ad ow menfem Sm gee: | 
epp Teast a ANET RR I 


mate ca pustakàd vidyadhyayane dosa īdrśah | 
ukto yas tena taddosabhave ‘sau na nisiddhatà || 66 || 


(The Lord) has said in the (Siddhayogesvart) Mata that the study of 
Mantras from a book is (generally) attended by the same defect (that is, 
they lack the effulgence of consciousness). Thus, in the absence of this 
defect, it is not prohibited." (66) 


(It is said) ‘in the Mata’, that is, in the venerable Siddhamata. As he 
will say: ‘thus, this is said in the Siddhaámata also with regards to Vidyàs learnt 
from books.’*'’ ‘He’, the Lord, has said that (study of Mantras from books) ‘is 
attended by the same’ (defect) mentioned previously, that is, they lack the 
effulgence (of consciousness).’'* Mantras in books have no vitality (virya). 
Thus, those that have been taken (from books) do not shine with their own 
radiant energy (tejas) in such a way that (they may serve as a means to) achieve 
their own (particular) accomplishments. Thus, because Mantras learnt from 
books are devoid of accomplishment (siddhi), they are said to be only (sources 
of) affliction. As he will say: 


?!! This is a citation from the SYM. See Tórzsók 1999: 219. The question naturally 
arises that if a person has not taken initiation, and hence not been taught the Mantras he 
requires by a teacher, he must necessarily have to take them from books. But Jayaratha 
quotes the SYM here, that warns against doing that. In the following verse, referring to 
the SYM with this line in mind, Abhinava voices his response to this objection, 
blending it in with the citation in such a way that it appears to be the view of the SYM 
itself. 

?? See below, 26/21-24ab. If the learning of mantras is without fault, then it is allowed 
to learn them from books. Jayaratha adds that in spite of the generally held view that 
one should not learn mantras from books because they lack vitality (virya), there are 
some individuals to whom this vitality manifests. 

?* Below, 26/23ab. See a little further ahead in the commentary, where the verse that 
follows is quoted. 

214 Read sasphuratvabhavalaksanah for sasphuratvabhavalasanah. 
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‘A written Mantra is devoid of vitality. It is (something that has been) 
conceived (kalpita) here. Due to the strength of the (linguistic) convention (that 
obscures it)" its (innate) glory (mahah) is not perceived from a book.” 


In the absence of that defect (for the use of such Mantras), there is not 
such prohibition, (as is commonly the case when we are told that) ‘Mantras 
should not be learnt from books’, Thus, for the aforestated reason, some 
Mantras learnt from books do shine with their own (innate) radiant energy. As 
he will say: 


"Those who know the vitality present in a Mantra, even if it has been 
obtained from a book, are said to be have been purified by Bhairava (Himself), 
and are spontaneously realised (sárisiddhika).'? ^ 

He (now) quotes that same book (that is, the Siddhayogesvarimata), 
which declares that (same) intended (teaching). 


Taree we fx fed a 
yaara 3 demewafsr: ge dg 
aa: menfe quae up wee a 
Ta ard fagenp cnt oft FECT RS o 


mantradravyadiguptatve phalam kim iti codite | 


?5 Whether Mantras have literal meanings or not, the power of a Mantra lies in the 


power of awareness. Awareness is a direct apprehension unmediated by thoughts and 
notions. These are clothed in language made of words that convey the meanings that 
convention assigns to them, A Mantra is ‘meaningful’ only in the sense that it heightens 
and deepens awareness of the Deity which is its object, and of which the Mantra is the 
sonic body. 

?" Below, 26/22. It is worth quoting the preceding verse to complete the sense: ‘Mantras 
are made of phonemes, and these are (forms of) reflective awareness. Thus, this can 
(only) be transmitted to the disciple if it is not separate from the consciousness of the 
teacher.” 

?" Below, 26/23cd-24ab. Mantras that are vital and functional are said to bestow 
particular accomplishments (siddhi). Some Mantras are for very specific purpo: 
others have a more general application. But whatever they be, it is essential that Mantr: 
possess what is termed ‘vitality’ (virya) or ‘radiant energy’ (tejas). The Tantras supply 
ritual procedures to infuse this energy into them, and appropriate initiatory rites to 
purify the practitioner to empower him or her to use them. Thus, Mantras learnt from 
books that have not been purified and vitalized in this way are generally powerless. The 
effort one may put into repeating them is just useless affliction. But there are exceptions 
to this general rule. Abhinava affirms, as do the scriptures, that there are Mantras that 
possess an intrinsic power of their own. It is however necessary to know that by means 
of the very insight which is the reflective awareness (vimarsa) Kashmiri masters teach is 
that vitality. By reciting Mantras of this sort, such as the one taught in the 
Brahmayamala, with sound insight into their nature, and making use of them correctly, 
the Deity itself purifies them directly. 

*8 Abhinava now responds to the question, that if it is legitimate to draw Mantras 
directly from books, then why are they kept secret? 
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pustaküdhitavidyà ye diksasamayavarjitah | 67 || 
tamasáh parahim. adi ca caranty alam | 
na ca tattvam vidus tena dosabhàja iti sphutam || 68 ll 


If one were to ask what is the benefit of keeping, for example, the 
Mantras and the sacrificial substances secret, (we reply that) those who 
have learnt Mantras from books (but) have not been initiated, do not 
observe the prescribed code of conduct (samaya), and under the sway of the 
darkness (tamasa) (of ignorance), are violent towards others and practice 
(magical rites) to control (them) and the like, and do not know the true 
nature (fattva) (of these Mantras),"* they thus clearly possess (many) 
defects. (67-68) 


Indeed, (it is said) here (in the Siddhayogisvarimata): 


‘(I have) explained (this) and hidden it from them. Therefore, it should 
not be written in a book. It should be obtained from the teacher's mouth, and in 
no other way at any time.’””? 

Again: 


'a wise man should always (take care) with effort to protect (his) 
221 


Having heard many times such things the Lord has said, the goddess 
asked: ‘what is the purpose of (keeping them) secret’? by not writing Mantras 
and the like in books etc.? The Lord replied, with regards to the writing of 


?? The immediate sense of na ca tattvari viduh is, ‘moreover, they do not know the 
nature of reality’. Jayaratha’s explanation of the word tattva as the nature of Mantra 
makes sense. In line with that reasoning is his attribution of the defects mentioned here 
to the Mantras, rather than the practitioners. However, it would be quite in accord with 
Abhinava’s general exegetical approach, which repeatedly stresses the primacy of 
knowledge, that the implicit intended sense here is that Mantras only function if there is 
such knowledge (i.e. insight into one’s own Siva nature), and that moreover, it is only 
the Mantras that are in consonance with it that are effective means on the path to 
liberation. Otherwise, not only are the Mantras defective, those who practice them are 
subject to those defects. Thus, it appears that Jayaratha’s explanation is not correct. See 
the following note. 

?" Cf, SYM 28/44cd. Tórzsók (1999: 220): ‘In fact, it may be that another passage of 
the SYM (1/7-14) which tells us that Devi asks Bhairava why he has made the mantras 
ineffective, to which Bhairava replies that people practiced them without observing the 
appropriate rules. Abhinavagupta's paraphrase changes the focus of the passage. For 
while the SYM emphasizes the importance of the guru and his possession by 
Rudrasakti, which renders the mantras powerful, Abhinavagupta's version stresses the 
role of knowledge, which is more important than having a guru. Moreover, his version 
seems to condemn practitioners of black magic, while nothing of the sort is said or 
implied in the SYM; on the contrary, the problem in the SYM is that the mantras are not 
capable of performing such acts." 

?" This line is also drawn from the SYM, but cannot be traced in the available short 
recension. 
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Mantras in books and the like, that: ‘Mantras learnt from a book (are not 
effective)’ etc. Some ‘have not been initiated and do not observe the 
prescribed code of conduct (samaya)’ and so, ‘under the sway of the 
darkness (tamasa)’ of the two kinds of ignorance, spiritual and intellectual, are 
in a state which is devoid of (liberating) knowledge. Thus, having studied those 
(Mantras from books and made use of them, they) ‘are violent towards others 
and the like," and that (higher purpose of Mantra) is not accomplished, as 
they do not know the true nature of Mantras etc., because the teacher’s oral 
(instruction) (gurumukha) is missing. Thus, ‘clearly’, these (Mantras) possess 
such defects as casting down to hell (those who recite them). This is because 
(these) Mantras are devoid of vitality, as they have been learnt from books, and 
so, applied to this and that (magical rite) to control others etc., they are not 
successful. Thus, (for all these reasons, those who practice these Mantras) are 
themselves lax in (practicing the teaching of the) scripture, and so they also 
cause others to be disrespectful (of them). Thus, (by practicing in this way, all) 
they may gain (is just) a cause (nimitta) to abandon the (correct) procedure 
(prescribed by) the scriptures (sastraprakriyà). 

He now explains the two parts here (in the first of these two verses), 
because they (do not seem to) be consistent. 


TÉ weg armed ETA | 


pürvam padayugam vácyam anyonyam hetuhetumat | 


The first two parts (of the above verse) are in a mutual relationship 
of cause and effect.” (69ab) 


The first two parts (of the above verse) are in a mutual (relationship of 
cause and effect), that is, because (such people) learnt the Mantras (they know) 
from books, therefore they have not been initiated, and (conversely), because 
they have not been initiated, therefore they have learnt the Mantras (they know 
only) from books. 

Now that he has described the *uncreated-cum-created' (type of teacher) 
in this way, he begins to describe the ‘created’ one also. 


The Created-cum-uncreated (kalpitakalpita) Teacher 


"ug we fae aft yeer w & d 
I: a mA HAART | 


yas tu Sastram vind naiti Suddhavidyakhyasamvidam || 69 || 
guroh sa sastram anvicchus tad uktam kramam acaret | 


He who does not attain the (state of) consciousness called Pure 
Knowledge without the scriptures should seek the scriptures of a teacher 


?? Read parahirisádi for parahirisadyartha. 
8 See above, 4/67cd. 
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(who knows them well), and practice the procedure (krama)™ they 
prescribe. (69cd-70ab) 


Again, one who, on the contrary, ‘does not attain the (state of) 
consciousness’, which is sound discriminative reasoning (sattarka) ‘called 
Pure Knowledge’, without reflecting on the (meaning of the) scripture, that is, 
one for whom sound discriminative reasoning does not arise by itself 
(spontaneously), wishing to seek a scripture with the desire to hear it etc. 
directly from any teacher who is (of any type) ‘uncreated’ and the rest, should 
‘practice the procedure (krama)’, that is, ‘having done this, one should do 
that’, taught by the scripture he has learnt by developed interaction (with it) 
(vrddhavyavahüra) in such a way that, by worshipping his teacher, Pure 
Knowledge may arise. 

He says that: 


The Created (kalpita) Teacher 


ay FATT RAR ARPT: qo oq 
waar wre dere aa: | 

sip aaa a vaca qp wfeu 1 ee od 
EEE NERINICICIECGEEIEEHN] 


yena kenāpy upāyena gurum ārādhya bhaktitah \\ 70 II 
taddīkşākramayogena Sastrartham vetty asau tatah | 
abhisekam samāsādya yo bhavet sa tu kalpitah W71 WM 
sann apy asesapüsaughavinivartanakovidah | 


He who has worshipped (his) teacher with devotion by any 
(befitting) means, knows the purport of the scriptures through the series of 
initiations (diksakrama) (the teacher gives him)."* Then, once he has 


2 The term ‘krama’ in this context is the ritual and Yogic procedure taught in a 
particular system. The term is used, by extension, to denote the system itself, 
particularly a Kaula one. So, for example, Abhinavagupta is teaching the *krama' of the 
Anuttara Trika in his Tantráloka. See above, 1/14. 

?* Notice that Abhinava says that it is possible to make progress without referring to 
scriptures or the writings of teachers, like Abhinava, that are derived from their 
teachings. But this is not so for everybody. Indeed, most people need some such 
support. But Abhinava does not recommend that they study the scriptures by 
themselves; rather they should go to a qualified teacher who knows them to learn what 
is taught in them. Again, it is possible that a teacher is fully realised, and so he himself 
needs no such support to guide his disciples. But even so, he may have to refer to the 
scriptures if his disciples are not sufficiently developed to attain realisation without 
them. 

%2 The series of initiations a teacher imparts to his disciple, if he receives all of them, 
begins with the basic initiation into the Rule (samayadiksa). By this initiation he 
becomes an ordinary Agamic Saivite. The teacher may then initiate him again, if that is 
appropriate, in two alternative ways. One is by initiating him into the status of an adept 
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obtained consecration (abhiseka), he becomes a ‘created’ (kalpita) teacher. 
However, even though he is such (and not one who is spontaneously 
enlightened), he is (equally) skilled in stemming the torrent (of his 
disciples’) fetters. (70cd-72ab) 


Here indeed, the first thing to do is to worship the teacher according to 
the procedure (krama) taught in the scriptures (in such places as) ‘once he has 
worshipped (the teacher), and because he has satisfied, he obtains from him 
Saiva initiation. . . '." There is no other means, and so one should exert 
(oneself) intensely?" to be accepted by him. Nor is he the sole (teacher), 
because those who are worthy of worship are many. Some are worshipped by 
the desire to listen (on the part of the disciple), some by money, some by the 
offering of knowledge in return. As is said in general, (one should worship the 
teacher) *by any (befitting) means', that is, one should do whatever needs to be 
done for his worship to be successful. This is the (overall) sense. Again, what 
should be done is not like something that should be done one has seen. Thus he 
says that (he should be worshipped) ‘with devotion’. (Then,) because he has 
been worshipped (and has been satisfied thereby), a relationship (is established 
with the teacher) by means of the sequence of initiations (he imparts) in such a 
way that (the disciple) may succeed in understanding the scriptures, Otherwise, 
he is not fit even to just hear them, (and so) what possibility can there be (for 
him) to understand them? This is the (overall) sense. As is said: 


*one should not recite Siva's scripture" in front of those who have not 
been initiated." 


And after that: 


'consecration (as a teacher) is prescribed here for one who has fully 
understood the scripture, and not otherwise." 


In accord with this view, ‘(once he has obtained) consecration’ 
properly, with full knowledge etc. from that same teacher, he has been rendered 
fit in every circumstance to grace others etc. Again, although he has been 
produced by another teacher and (so) is a ‘created’ (teacher), he is ‘(equally) 
skilled in stemming the torrent (of his disciples’) fetters’ without residue 
(nihsamskdra). This is the meaning. It is implied by (saying) that although he is 


(sddhaka). As an adept he is engaged primarily in the repetition of Mantra and other 
related practices to attain the accomplishments (siddhi) he seeks. Again, the teacher may 
initiate him into the status of a spiritual son (putraka), thereby making him his 
apprentice, and then as such, finally consecrate him as a teacher (acárya). Obviously, a 
spontaneously enlightened teacher does not need to be put through this or any other 
series of initiations. 

?7 MV 1/45ab. 

?*5 Read ity atitaram for ititarám. 

?? Instead of chivasarihitàm — ‘Siva’s scripture’ MSs Kh, Ch, Ñ, and T: read 
chastrapaddhatim — ‘the liturgy of a scripture’, as is the reading of this line quoted 
below in TAv ad 19/36. 
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a ‘created’ (teacher), (ultimately) from the point of view of the fruit, there is no 
difference at all (between him) and an ‘uncreated’ one. May the Supreme Lord 
Himself, having assumed the form of the teacher, remove all the fetters (of his 
disciples). That is said (in the following verse): 


‘As the Great Lord has directly assumed the body of a man out of 
compassion, in the form of a teacher he elevates (His) creatures who are 
immersed*” (in the ocean of transmigration).’ 


The point here is that, in actual fact, there is no (ultimately significant) 
distinction between a ‘created’ and ‘uncreated’ (teacher). In this way, even 
some ‘uncreated’ (teacher) may also be ‘created’, because (he practices) 
contemplation (bhāvanā) etc. in order to complete his insight (jfiana) into his 
own nature (svātmajñāna), and so is said to be *uncreated-cum-created'. In the 
same way, one who is ‘created’ may in some cases, independently of a teacher, 
understand the scripture by the power of his own intuitive insight (pratibha), 
and so may (also) be ‘uncreated’. Thus, in order to define the ‘cteated-cum- 
uncreated’ (type of) teacher, he says: 


The Created-cum-uncreated (kalpitakalpita) Teacher 


Tp wenn afore a 2 1 
smpfum wee wfermeefeud fe a: | 


yo yathükramayogena kasmiriscic chástravastuni \\ 72 |l 
ükasmikam vrajed bodham kalpitakalpito hi sah | 


(The teacher) who attains spontaneous (akasmika) awakened 
consciousness (bodhay" of any matter taught in the scriptures (by 
practicing) in conformity with (the reality and) procedure (they teach) 
(yathakramayogena)"? is one who is ‘created-cum-uncreated’. (72cd-73ab) 


Any ‘created’ teacher ‘who attains spontaneous awakened 
consciousness’ independently of a teacher etc. ‘of any matter taught in the 
scriptures’, which is transcendental (/okottara) and concerns the ultimately real 
object of knowledge, ‘(by practicing) in conformity with (the reality and) 
procedure (they teach)’, that is, in accord with reality, is (also) ‘uncreated’, 
because, although he is ‘created’, he has activated (his) awakened consciousness 
(bodha) by himself. 

Surely (one may ask,) if a ‘created’ teacher is in some aspect 
*uncreated' to this extent, then what (of that)? With this doubt in mind, he says: 


29 Read magnan proddharati prajan for magnah proddharati prajah. 

21 See above, 4/45cd-47ab. 

?? This translation follows Jayaratha’s explanation. One could also translate ‘in 
association with the proper course (of development)’. 
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The Uncreated (akalpita) Teacher 


TA ASPA wT: FY MSA: GA: db o3 di 
sat: yaana UG: | 


tasya yo ‘kalpito bhagah sa tu sresthatamah smrtah W 73 ll 
utkarsah Suddhavidyamsataratamyakrto yatah | 


(Of these two), his ‘uncreated’ aspect is considered to be the best (of 
all). This is so because the excellence (utkarsa) (of his realisation) is 
determined by the progressive heightening of the (‘uncreated’) aspect, 
which is Pure Knowledge.”® (73cd-74ab) 


(The ‘uncreated’ aspect is considered to be) the best (of all), because 
‘the excellence (utkarsa) (of his realisation) is determined by the 
progressive heightening of Pure Knowledge’. The gradation of Pure 
Knowledge is the reason for (the different kinds of teachers), beginning with the 
'uncreated' (kind). This is the point. 

Surely (one may ask,) it was said previously that there is no difference 
between a ‘created’ and an ‘uncreated’ (teacher) with respect to the fruit (of 
following one or the other). So why is the ‘uncreated’ one with respect to the 
‘created’ (considered to be) the best? With this doubt in mind, he says: 


"qur sesnfetrasarpe rar WM. qp wv 
aa MAar AAST: | 

Tape Tera gefa i o4 di 
fe g iada pa egada | 


yathā bhede ‘nādisiddhāc chivān muktaśivā hyadhah W 74 || 
tathà samsiddhikajhandad ahrtajfianino ‘dhamāh | 
tatsarnidhau nüdhikàras tesam muktasivátmavat || 75 |l 


kir tu tüsniristhitir yad và krtyam tadanuvartanam | 


Just as according to the dualist (Saivite schools) (the fettered souls 
who achieve liberation at some point (adisiddha) and are as they say) 
‘liberated Sivas’ (muktasiva) are inferior to (Siva Himself) Who is such 
originally (anadisiddha),"* in the same way, (teachers) who have attained 


75 See below, 13/138-139. 

?* Read bhede’ nadisiddhac- for bhedenadisiddhüc-. Dualist Saivasiddhanta teaches 
that although there are an infinite number of individual souls, and that they are distinct 
from Siva, they are essentially pure consciousness, as is Siva Himself. Thus, they are all 
Sivas, albeit bound ones (baddhasiva). Freed from the obscuring coverings of the 
impurity (mala) that separates them from Siva, they are liberated. They are then called 
‘liberated Sivas’ (muktasiva). In that state they are identical with Siva. The only 
difference is that Siva has never been bound, that is, His liberated, accomplished state 
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knowledge (in the manner just described) are inferior to (the teacher) who 
attains this knowledge spontaneously. In (the latter’s) presence, (the 
former) have no authority, just as the ‘liberated Siva’ souls (have none in 
Siva’s presence). They keep quiet, or if they are to do anything, they behave 
according to his example.” (74cd-76ab) 


It is said according to the dualist Saiva view (bhedesvaravàda) that: 
‘here (in this teaching) the supreme (state) is equality with Siva (sivasamata) 2° 
and so liberation (according to this view) is considered to be a state of equality 
with Siva, because (in the liberated state) there is no difference amongst the 
individual souls with regards to the manifestation of (their) omniscience and 
omnipotence etc. However, even so, there is a difference between (Siva) and the 
liberated souls in that He ‘is such originally’, whereas their omniscience etc. is 
accrued (and adventitious) (upddhika).*’ Thus, just as the attributes of 
omniscience and the rest of ‘liberated Sivas’ are not different (from those of 
Siva), even so they are less (than Him), in the same way, the ‘created’ etc. 
(kinds of teachers are not essentially different) from the ‘uncreated’ teacher (but 
even so are less than him). His knowledge is not accrued (from someone else), 
because it operates by itself (spontaneously), whereas the (knowledge other 
kinds of teachers possess) is accrued from someone else. Thus, just as liberated 
Sivas in Supreme Siva's presence have no authority to govern (the process) of 
creation (and destruction) etc., in just the same way, the ‘created’ and other 
kinds (of teacher have no authority to impart) initiation etc. in the presence of a 
Spontaneously Enlightened (teacher), Thus it is rightly said that the most 
excellent (teacher) is the ‘uncreated’ one, Surely (then), (one may ask,) if that is 
the case, then, like the liberated Sivas (in Supreme Siva’s presence), do the 
created and other (kinds of teacher) do anything in the presence (of a 
Spontaneously Enlightened teacher,) or not? With this doubt in mind, he says: 
‘they keep quiet, (or if they are to do anything, they behave according to his 
example)’. 

Surely (one may ask,) although the ‘uncreated’ (teacher is already 
spontaneously) engaged by himself in (the insight of sound discriminative) 


has no beginning (anádisiddha), whereas the accomplishment of the liberated condition 
of these souls, although unending (ananta), has a beginning (üdisiddha), and is attained 
by Siva's grace. They possess all of the powers and attributes of Siva Himself, but are 
never in conflict with His will, and so do not interfere in the process of creation etc., 
which only Siva is authorized to govern. See MrT Vidyàápáda, p. 49. 

755 Cf. above 4/43cd-44ab. 

?* See above, note ad 4/29-30. 

37 The view expressed here is that individual liberated souls are pure, like transparent 
crystals. Just as a red coloured flower appears to colour the crystal because of its 
presence, that is, adventitiously, similarly, Siva's presence imparts His divine attributes 
of omniscience, omnipotence and the rest to the individual soul adventitiously. 
Although Jayaratha implicitly attributes this view to dualist Saivites, it is not really the 
view of the majority of Siddhantins. Although they are (to varying degrees) dualists, 
they maintain that the essential nature of individual souls is inherently the same as that 
of Siva Himself. See previous note. 
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reasoning, is his need for the scripture etc. mentioned previously, a defect or a 
positive quality? With this doubt in mind, he says: 


TARRASA usen | SG I 
SIN CAGE: E AAA Te: | 


yastv akalpitarüpo ‘pi samvàdadrdhatákrte | 76 || 
anyato labdhasamskarah sa saksad bhairavo guruh | 


That teacher who, even though uncreated (akalpita), has by the 
confirmation (obtained) from other (teachers or scriptures) strengthened 
(his conviction of the genuineness of his enlightenment) and is thus further 
purified, is Bhairava in person (saksat).* (76cd-77ab) 


That teacher who, although ‘uncreated’, in order to make (his 
conviction) firm? that ‘this is so, not otherwise’ with regards to his insight 
(jana) that has arisen spontaneously, (but) which is in the field of his own 
experience alone, ‘by the confirmation’ that (reality is) also perceived to be 
such ‘from other’ (sources) elsewhere (apart from hi If), such as teachers 
and scripture etc., collectively or individually from a (particular) teacher or 
scripture, and has obtained thereby (the highest state of) excellence, is 
"Bhairava in person’, because he is free within himself of (any further) need 
(of confirmation). The meaning is that he is penetrated by full, (complete) and 
supreme consciousness. 

Surely (one may ask,) how can that be possible by just (a simple) 
confirmation? With this doubt in mind, he says: 


"D: TEAST doe dg 
Send sm piace | 


yatah sastrakramát tajjfiaguruprajfiànustlanàt V 77 M 
atmapratyayitam jfiánam pürnatvàd bhairavayate | 


This is so because the knowledge proved trustworthy by oneself, 
(attained) by putting into practice the procedures laid down in the 
scriptures (sastrakrama) and attending to the wisdom (praja) of a teacher 
who knows them, is full (and perfect) (pürna), and so leads to the 
realisation of one's authentic identity as Bhairava (bhairavayate).” (77cd- 
78ab) 


"This is so because the knowledge', which is the source of conviction 
(pratyaya) that has arisen within oneself, possessing the confirmation that 


** This is Abhinavagupta’s case. This verse is quoted below in TAv ad 13/251-253ab. 
?? Read dardhyam for dardhya. 
?" See below, 13/158 and 247cd-253ab. 
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comes from the discernment (parydlocana) that ‘this is so and not otherwise’, 
by progressively coming to understand (and putting into practice) the scriptures 
and ‘attending to the wisdom of a teacher’ who knows the scriptures, has 
become firm? by the arising of the certainty that ‘this is so and not otherwise’. 
Thus, because (he is) free of (any further) need, (his knowledge,) full” (and 
complete,) ‘leads to the realisation of one’s authentic identity as Bhairava’. 
The meaning is that it shines radiantly as the supreme knowledge of the 
Absolute (anuttaraparajfiána), ? free of (all) doubts. 
Thus, the scripture is also such. So he says: 


The Sources and Means of Knowledge 
ar ofr Wm: WII TAG: det di 
aeai arafafa re fret d 
qaga EA vem os n 


tena Srikiranoktam yad gurutah sastratah svatah | 78 |l 
tripratyayam idam jñānam iti yac ca nisátane | 
tatsanghütaviparyásavigrahair bhàsate tathà W79 \\ 


This is the reason why it is said in the venerable Kirana that *(Siva 
should be known) from the teacher, the scripture and oneself"""and (also) 
in the Nisatana, (where it says) that *this knowledge has three sources of 
conviction (pratyaya).' "5 Again, (this knowledge) shines (variously,) 
according to whether (these three operate) in unison, in the reverse 
order," or individually.” (78cd-79) 


?! Read dardhyam praptam for dardhya praptam. 

?? Read pürnam for pürna. 

? One could also translate anuttaraparajfina as ‘most excellent supreme knowledge’, 
i.e. of which there is nothing higher. ‘Supreme knowledge’ of reality is attained in the 
sphere of the Sambhava Means, but it is transitory. The ‘most excellent’ knowledge, of 
which there is nothing higher, is that of No Means — Anupáya, in which Anuttara is 
realised once and for all. This is the knowledge that comes from Anuttara, of Anuttara, 
and abides there forever. This is Parabhairava. 

% KiT 1/9/14b; also quoted above as TA 4/41d. 

* See below, 13/197-198, and the commentary there, where the passage from the 
Nisatanatantra is quoted in full, of which Jayaratha supplies just the first line here. This 
quarter verse is cited ad 26/5-6. 

?* As in the previous case, in which one who, even though he has the knowledge that 
develops from himself, needs to confirm it by consulting teachers and the scriptures. 
Ultimately, however, Abhinava supports, as one would expect, the view that personal 
insight is the best and is, indeed, the basis of all understanding. Thus he already wrote in 
the Malinivijayavartika: 


pradhanyam prakatam svasamvidah | 
gurutah kila Sastratah svatah 

tad ayarn mukhyatayà krtah sramah \\ 267 || 
Sastravrttiparatantrito guruh 
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(This knowledge) ‘has three sources of conviction' ^ As is said there 
(in the Nisatanatantra): 


"This knowledge has three sources of conviction, oneself, the scripture 
and the teacher's mouth.’ 


svatmasamvidi ca tat pratisthitam | 
tena sarvam idam ütmasarvidà 
siddhim eti nahi jatv asahyatam || 268 || 


‘The clarity of one’s own consciousness is the fundamental (bi of the 
knowledge that comes from) the teacher, scripture and oneself — that is primarily 
(where) this effort has been made. (267) 

The teacher is rendered dependent on the manner (of instruction) of the 
scriptures and that is established in the consciousness of one's own Self. Thus, all of this 
is accomplished by one's own consciousness, indeed, not without (its) assistance. (268) 


etac chüstram prayatnena carcyatàm he mumuksavah | 


ma vrthaivayur àyastam anyasástregu niyatàm || 269 || 
abhedadrstir ya kacid bhedadrstir athapi và | 
sdtraivayati nirvaham tenaitat pravicaryatam \\ 270 || 
svapnakàlaparijfitavi * * * yathà tathà | (?) 
etacchastrasamabhydsaprabuddhahrdayah sada \\ 271 W 
svasamvid eva tacchdstram sa cdpeksavivarjitd | 

tatha yady abhidhiyeta svatah pramanyam ucyatam \\272l\ 
sāsanan tavyam ca śāsakarı ceti yat kila | 

tat tatrükalakalitam svātantryādvaitasundaram || 273 || 


O you (all) who aspire to liberation reflect with effort on that scripture (sastra). 
May you not end your life (exerting yourselves) in other scriptures. Whatever nondualist 
or dualist view it may be, it ultimately concludes here alone, so you should reflect on 
that. * * * (?) May your Heart be always awake by practicing that. That scripture is 
one's own consciousness alone and that is free of (all) dependence. If one speaks in that 
way, then say that that is (what is meant by) self-validation (svatah pramanyam). The 
teaching, what is to be taught and the one who teaches — that is there eternal and 
beautiful with the nonduality of freedom.’ MVV 2/267-273 
%7 See above, 4/41cd-42ab and note. 4/78d is KiT 9/14b. Mahe$varananda (MM p. 6), 
most probably drawing from the Tantraloka, also quotes these two sources together, as 
here. yad uktarn $rinisátane — tripratyayam idam jñānam iti, which corresponds to TA 
4/T8cd-79. 
?* Amongst Monier-William's dictionary definitions of the word pratyaya, along with 
‘conception, assumption, notion, idea’ and others, we find ‘belief, firm conviction, trust, 
faith, assurance or certainty of, proof, ascertainment (as pratyayargam), to acquire 
confidence, repose in [conviction as in the statement] asty atra pratyayo mama — ‘that is 
my conviction’ and kah pratyayo ‘tra, what assurance is there of that?’ Jayaratha 
understands the word in this context to mean ‘cause’, and so I have translated 
accordingly. It would perhaps be better to understand it to mean something like 
‘conviction’. The teacher, scripture and personal insight are touchstones that serve as a 
check to instil conviction that the knowledge an *uncreated" teacher already has of the 
teachings, and consequently of reality, is correct. 
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Thus, as even an ‘uncreated’ teacher requires a teacher and the rest, (in 
such cases,) it is said in the venerable Kirana and elsewhere, that the teacher 
and the rest are the three causes (kdrana) of knowledge of the supreme reality. 
(This knowledge) 'shines (variously,) according to whether (these three 
operate) in unison' etc. in the aforestated manner. The meaning is that it shines 
radiantly, as proved by everybody's (personal) experience. ‘In unison’ means 
collectively. ‘In the reverse order’ means other than the stated sequential 
order. (Thus,) although knowledge has arisen (spontaneously) for someone from 
himself, it is completed by (referring to) a teacher and scripture. This is the 
point. The intention (behind his saying that each one may operate) 
‘individually’ is that for some, knowledge arises by just one (of these sources), 
for example, the teacher. This is the intended meaning. 

Surely (one may ask,) if the cause of knowledge of the supreme reality 
is all (three) together, that is, the teacher and the rest, why does he refer to them 
individually (also as such)? Or (again), if they each individually (serve as the 
source of knowledge) and (so) the task is accomplished by just one of them, 
then what is the use of (any one of) the others? With this doubt in mind, he says: 


re fafeearfaframia at foe | 
ad at zx w mee wf ET I ce d 
wast wed des aen. | 


karanasya vicitratvàd vicitram eva tam chidam | 
kartum vàsim ca tankam ca krakacam capi grhnate | 80 Il 
tàvac ca chedanam hy ekar tathaivadyabhisamdhitah | 


One makes use of a hatchet, axe or saw in order to make various 
(kinds of) cuts (in a piece of wood), because this (variety) depends on the 
variety of the tool. Even so, the act of cutting (in itself) is essentially one and 
the same, insofar as the intention (abhisaridhi)'? which precedes it is such. 
(80-81ab) 


A carpenter, for example, makes use of all or just one of (his) tools, *in 
order to (make various) cuts', that is, split (a piece of wood) in two in that 
(particular) way, because the best tool to accomplish the task of cutting (in some 
particular way), such as a hatchet, varies. This is the meaning of this statement. 
Just as in daily life a large piece of pine wood can be cut up in various ways 
with (just) a hatchet or the like, in the same way crooked (cuts can be made in it 
or) hollows (cut out of it) and so on by (making use of several cutting tools) 
together. This is the intended (sense). 


%9 The term abhisarndhi and cognate abhisaridhüna denote both ‘connecting together" 
and 'intention', in the sense of desire to do something, conditioned by whether one 
wants to avoid something one does not want or take up something desired, which is at 
the root of the commerce of daily life (vyavahàra). Intention or desires thus presupposes 
an ascertainment or decision (niscaya) as to what is desirable or otherwise, and thus the 
conjunction (abhisaridhi) of perceptions and notions etc. See IPVv 1, p. 253. 
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Surely (one may ask,) there is no dispute that the result is various 
according to the variety of instrumental causes, and so because the tool, for 
example, a hatchet, differs (from another tool), the act of cutting varies 
accordingly. So how is it that, whether taken individually or collectively, they 
only do one job?” With this doubt in mind, he says ‘even so’ etc. "The act of 
cutting’ carried out by a particular tool, such as a hatchet, is not (in itself) 
various (for each tool), ‘as the intention which precedes it is such’, that is, the 
desire to cut (up a piece of wood, for example) is one (and the same). In this 
way, there is nothing wrong with the hatchet and the like, whether collectively 
or individually, serving as tools for the same act of cutting. The point (implicitly 
being made here) is that the object of awareness is diverse because the (form of) 
awareness is so.^' 

He (now) relates this (example) to the main point. 


zer frat are POA va Wy: b 43 I 
3 ugs waa a wen card | 
waa Aas semp g cs 
amma ARASA wrRESTTSSTST | 
FAASA AARSET: WES: db 43 d 


ittham eva mitau vacyam karanasya svakam vapuh M 81 Il 
na svatantram svato mánam kuryád adhigamam hathat | 
pramátrà. iparyanto yato ‘dhigama ucyate ll 82 Il 

$ ca vicitro ‘sau Saktipátavasát tathà | 

pramite ‘pi pramananam avakāśo ‘sty atah sphutah \\ 83 || 


The same can be said with regards to an instrument's own specific 
form applied to knowledge (miti). The means of knowledge (māna) is not 
independent (in such a way) that it can, by itself, abruptly (hathat) generate 
understanding. This is because it is said that understanding (must) 
culminate in the firm belief (and satisfaction) (asvàsa) of the subject (that 
he has indeed understood and overcome doubt). And this firm belief (and 
satisfaction) varies according to the (intensity) of the descent of the power 
(of grace) (Saktipáta). This is the reason why (many) means of knowledge 


250 Read karyari for karya. 

351 | have reversed the order of these last two sentences with respect to the printed 
edition. 

32 What is meant here by the plurality of the ‘means of knowledge’ is not only a variety 
of means by which the object of knowledge is known; it also denotes a plurality of 
cognitive acts. The ‘means of knowledge’ is one of the three modalities of 
consciousness, along with the subject and object, in which it manifests and operates. 
Emerging from the subjective aspect, channelled through the senses, the means of 
knowledge is a stream of cognitive consciousness that extends out to the objective 
aspect as the means whereby the subjective aspect perceives it and so is a perceiving 
subject in relation to it. This principle applies to whatever form the cognitive stream 
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clearly find application, even in the case of something that has already been 
known (but which the subject is not fully satisfied he has understood). 
(81cd-83) 


"The instrument’ (of knowledge) is the teacher or the like. It has ‘its 
own specific form’, which (it does not share) in common with anything else, 
and is (applied to) ‘knowledge’, that is, the knowledge that comes from sound 
discriminative reasoning (tarkajfana). ‘The same can be said’ (about the 
means of knowledge) in the stated manner, that is, (that they can be applied) 
individually or collectively. Although reality can be understood by means of 
just one of (these means,) for example, the teacher, even so, until the need of the 
perceiver comes to rest, they are applied (and useful) individually or 
collectively. This is the intended (meaning). Thus, the means of knowledge, 
because it is (just a) means of knowledge, is not independent such that it can 
impart understanding by force independently of the perceiver. Understanding is 
(the awareness that) ‘I have known this thing’. Such is the subject's ultimate 
conviction (and satisfaction) (asvdsa). If that has not arisen, what has been 
understood (adhigamártha)? (In response to this question, we say that if he is 
not fully satisfied that he has understood, it does not mean that he knows 
nothing); this conviction (and satisfaction depends on) the type (and degree of) 
the descent of the power (of grace), that is, according to whether it is most 
intense (or less so) and so on. In that way, it is varied according to whether it is 
progressively most intense (or less so) and so on. The intended meaning is that 
it is because of (the variety and degree of grace) that (this conviction) arises by 
means of the teacher (scripture and one's own insight), collectively or 
individually. There is nothing logically wrong in making use of other means of 
knowledge because the perceiver is not convinced (of having understood) the 
nature of something (or a teaching), even if it has already been known (to some 
degree) externally (but not fully inwardly). 

Surely (one may ask,) if the aggregate (of the factors required for 
perception to take place), that is, the object, light and the rest, are not present 
together (sarighatità), that (particular) cognition (jfidna) does not arise, and so 
what has been understood (adhigamartha) there (in that case)?? Now if (all the 
necessary conditions for perception) are present together, then the perceiver 
should know the unknown entity (he wished to know the very moment) the 
initial contact with the senses (takes place), without need of any other (ulterior) 
validating perception (pratyaya). Again, even if this is so, and fluxes of 
perceptions arise there subsequently, let them arise, what is wrong (with that)? 
(However,) there (in that case), they would not be means of knowledge. (This is 
because) something new (aparvartha) (that was not known before) is made 
manifest only by the very first moment of perception (but not by the subsequent 
ones). (The definition of) a means of knowledge is the manifestation of 
something new (not known previously). As they say: 


may assume. This includes not just direct perception, but also inference, as well as the 
verbal testimony of a teacher, apt authority or scripture. 

* The implied answer is: ‘nothing at all, as no object of knowledge is perceivable (or 
indeed exists as an object of knowledge) if all the necessary attendant conditions that 
make perception possible are not present together." 
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‘A means of knowledge (is defined as having) as its object (an entity) 
not (as yet) known, or (to put it another way) it is the (cognitive) light (that 
illumines) something that is unknown.’** 


The fruit the perceiver possesses (by applying a means of knowledge) is 
just this, namely, ‘I have known this thing’, because he considers (himself) to be 
satisfied in this way. And that does not arise with respect to the subsequent 
streams of perceptions. So how is it said that ‘the means of knowledge find 
application even in the case of something that has already been known’? With 
this doubt in mind, he says: 


gen qur wie fuer RD | 
frat a: Aa fer oque fre arate cx n 


drstvà drstvà samáslisya ciran safcarvya cetasá | 
priyam yaih paritusyeta kim brümah kila tàn prati || 84 ll 


(There is nothing wrong in the view that a means of knowledge can 
find further application to an object already known), for what should we 
say of those who are (only) satisfied when they have seen the beloved? 
repeatedly (countless times), embraced her and relished the thought of her 
at length? (84) 


(The statement) ‘seen (the beloved) repeatedly (countless times)’ or 
the words ‘at length’ (implies that) by ‘seeing’ is also meant embracing (the 
beloved repeatedly) and relishing (the thought of her presence at length). (What 
is meant) by that is that (even though) the beloved is (already) known, (the lover 
who perceives her is only finally) satisfied by countless actively applied 
(pravrtta) means of knowledge, that is, perceptions of (her) form and touch and 
the thoughts that follow after. So *what should we say of those' (who do this)? 
There is no contradiction at all in one's experience that something is known in 
the first moment of perception, and (many such moments may be required) until 
the perceiver is ultimately satisfied. Thus (one view is that): 


“What other unperceived aspect could there be of the nature of a single 
entity that is itself directly perceived, which (needs to be) examined by (various 
other) means of knowledge?'* 


75! This line is also quoted above in TÀv ad 1/54 (see note there) and ad 1/180cd-181ab. 
?5 Read with MSs C and Ch and as grammar demands, priyār for priya. 
2% Pramanavarttika 1/43. Also quoted below ad 9/12. In the commentary on his own 
work, Dharmakirti writes: 

tasya pratyaksenaiva siddheh sarvakarasiddhih | tadanyasyasiddhasyabhavat | 
bhave và ‘tatsvabhavatvam | na hi yo yad ekayogaksemo na bhavati sa tatsvabhavo 
yuktah | tanmatranibandhanatvad bhedavyavahárasya | anyathà *bhávaprasangád ity 
uktam | tasmat pratyakse dharmini tatsvabhavasakalyaparicchedat tatranavakasa 
pramánàntaravrttih syàt | 
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(But) the point is that this statement is not a sound view. Thus: 


“Wherever (something is specifically) determined by (other) subsequent 
means of knowledge, (it means that) there (in that case) also, that entity was 
certainly not apprehended in the same way by the previous (one).’ 


According to this view, expressed (in this and other ways), it must 
certainly be the case that some new aspect (of the perceived object) not known 
by a previous means of knowledge is known by other means of knowledge, so 
that finally (when they have all been applied), the perceiver may be satisfied. As 
others (say,) on the contrary: 


‘Certainly, subsequent (applications of) means of knowledge do not 
(give rise to) more (specific) determination (of their object). What more (can) 
manifest in the streams of perceptions (bodha) (that is not already known once 
something has been perceived)?’ 

It is said (here in this way that) the streams of perceptions (vijfiána) are 
(still) valid means of knowledge, although they perceive what has already been 
perceived, That is not sound, because (if that were so, the application of further 
means of knowledge would be) useless, and countless (other) such defects 
(would) arise. Therefore, (a previously) unknown entity is known even when 
there is a flowing together of countless applications of (many) means of 
knowledge, even with regard to just one thing (artha), and so the (application 
of) other means of knowledge is not without purpose, because they also 
manifest a novel entity. If this were to be so, then the subsequent streams of 
perceptions would be (constantly) spontaneously engaged (in perception), and 
the manifestation of (some) novel entity would never cease (to take place). Thus 
also, (by adopting our view,) there would be no infinite regress, because there is 
an end (each time to the streams of perception) which cannot be transgressed, 
namely, the satisfaction the perceiver (experiences that he has known the object 
he wishes to know). 

Moreover, by the perceiver's application of many means of knowledge 
(coordinated) together to just one entity in this way, a novel manifestation 
arises. Thus, (whereas) their (view entails that) the validity of the subsequent 


"When (the nature of something) has been established by direct perception, (its) 

entire form has been established. This is because there is nothing else that has not been 
established (siddha). Or else if that were to exist, it would not be of that nature. It is not 
reasonable (to maintain) that that which is incapable of being conjoined together as one 
(thing) be of that nature. This is because the daily business of relative distinctions 
(bhedavyahàra) is regulated solely by that. If it were to be otherwise, it is said that that 
is because it does not exist, which is an undesirable contingency. Therefore (an entity) 
that possesses the quality of being directly perceived is such because its nature has been 
determined completely. There (in that case) there would be no occasion for the 
operation of another means of knowledge.’ Edition by Gnoli (1960) p. 26. 
37 The stream of cognitive awareness is not without end, exposing one after another 
infinite aspects, thus resulting in an infinite regress; rather, it continues only until the 
subject is satisfied. This possibility is not open to the Buddhist opponent who, denying 
the existence of a perceiver, maintains that all that exists is the stream of cognitive 
consciousness. 
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(perceptions) depends on the previous ones, and the previous ones on the 
subsequent ones, here (in our view), there is also no (such) vicious circle. This 
is because (according to us) the validity (of perceptions) is not mutually 
dependent (on one another). The validity of perceptions depends on the novelty 
of the manifestation (prakàsa — lit. ‘light’) of the object (artha), and that light 
(of consciousness) which has as its object (some) novel entity is the (specific) 
separate condition of all things (as this or that). So what occasion could there be 
for (this kind of) vicious circle? It is said concerning the concurrence (of many 
valid perceptions together) (sariplava) with respect to (a single entity that 
possesses many) properties (dharmin), that many means of knowledge operate 
in the case of just one entity. (However,) in actual fact, on the contrary, some 
particular attribute of an entity (dharmin) which is qualified by many attributes 
is made manifest as novel by some (means of knowledge, and others by 
others).?™ Thus, once the perceiver has known the possessor of these attributes 
completely by first coming to know each particular attribute, he ultimately 
becomes satisfied. 

He says that: 


geb a aera afer aft: | 
q cada AAT ARTA UD db £u di 


ittharn ca mánasamplutyam api nàdhigate gatih | 
na vyarthatà nànavasthà nanyonyasrayatapi ca || 85 Il 


Now, although the means of knowledge concur to act together in 
this way, (this does not entail the fallacies) of apprehending something 
already known, or of (their application) being useless. (Nor does it entail) 
an infinite regress or vicious circle (anyonyasrayata).” (85) 


Now, concluding (this discussion concerning) the true nature of a 
teacher, which is related to that of the true nature of discriminative reasoning, 


** A single object (dharmin) may be specified by many qualities, and so may be the 
object of many means of knowledge that serve to identify it. 
7? Pramüna — here translated a ‘means of knowledge'- is a stream of cognitive 


gnosis of the subject, eternally viewing itself in this way as the object. Thus variety 
tratá) does not compromise the unification of experience, which is the Absolute in 
this system. The object is flooded with streams of cognitive awareness that apprehend 
now this aspect, now that. Thus, the contradiction does not arise that the means of 
knowledge makes apparent something already known, which would not be knowledge at 
all. 

%0 Swami Lakshmanjoo explains: "There is always something more to realize. Like 
undressing a woman, embracing her and having sex with her, there is always more. It is 
not ‘useless’ as the Buddhists think, who consider that once an object has been 
perceived there is no further means to cognition. Nor is it an infinite regress, because in 
realizing God Consciousness you realize more and more from the Master, from scripture 
and from what you can experience. The Buddhists object to this view, saying that it is an 
anavasthd [infinite regress]." 
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next he goes on, as announced in the initial enunciation (of the topics of the 
Tantraloka), to talk about the inapplicability of the ancillaries of Yoga. 


The Uselessness of the Ancillaries of Yoga (yoganganupayogitva) 


wd Ampia qd wa d aT | 
ARA: RASANTE F: db CR Od 


evam yogangam iyati tarka eva na càparam | 
antarantah parámarsapátaváti$ayaya sah | 86 Il 


"In this way, (there is ultimately only one) ancillary of Yoga 
(voganga)" which is (established to be) such, namely, discriminative 


261 


unmesamatraridhasya sā nirmülà na (> ca) sambhavet | 
ittharh ki bahunoktena naye ‘nuttarandmani ||105\l 

vastuto ‘sti na kasyüpi yogangasyabhyupayata | 

svarüpar hy asya nirüpam avacchedavivarjanat ||106ll 

upayo ‘py anupáyo ‘s; igavrttinirodhatah (-syayogyavrtti-) | 
recanüpüranair esa rahità tanuvatanauh (> tanus cátanoh) 1107 Il 
tárayaty evam ütmünam bhedasdgaragocarat | 

nimafijamünam apy etanmano vaisayike rase II1081l 


‘And for one who is well established in the expansion (of consciousness) alone, 
(Maya) is without root. In this way, what is the use of speaking much in this doctrine 
(naya) called Anuttara? In actual fact, the ancillaries of Yoga are of no use as a means 
to anything. The form (svarüpa) (of Anuttara) is that it has no form becaus: devoid 
of (any) defining limitations (avaccheda). Although a means, it is no means (anupáya), 
because (nothing is attained, all that takes place is that the yogi’s) states (and activities) 
(vrtti) that are unfit (for the attainment of realisation) are blocked. This body of the 
disembodied one (i.e. Anuttara) is devoid of the exhalations and inhalations (of the 
practice of breath control). In this way, (Anuttara) makes the Self cross over the sphere 
of the ocean of sarisára, even though this mind plunges into the juice (of the aesthetic 
delight) (rasa) of the objects of sense.’ MVV 2/105-108 
% Abhinava has a line in mind from the MV that declares that ‘(Sound intuitive) 
Reasoning is the most excellent ancillary of Yoga (yogdriga).’ (MV 17/18ab, quoted in 
TAv ad 1/9 and ad 4/18cd-19ab) Here he goes a step further by saying that it is the only 
one, Or to put it another way, the development of insight is the path to realization; the 
practice of the ‘limbs’ or ancillaries of Yoga are of no use if they do not contribute to 
that development. Conversely, if they do, they are essentially the insight of Sound 
Reasoning anyway. In other words, Abhinava is replacing Yoga with liberating gnosis. 
Abhinava does describe and support a range of yogic practices throughout the 
Tantrüloka. But these are not part of a system of yogic praxis with ‘limbs’ or 
‘ancillaries’. Indeed, it is clear from the passage quoted in the following note that he 
does not consider Yoga in itself to be liberating, although he does admit, as we shall see 
further ahead, that it can be if it leads to insight. In other words, from Abhinava’s 
gnoseological standpoint, for Yoga to be functional, it must be grounded and sustained 
by the development of insight, which is both its ultimate goal and the means to it. In this 
perspective, he does allow a place for the practice of Yoga, but even so, he also 
maintains the hard line expressed in the passage quoted in the following note, that Yoga 
is of no use at all, if only to emphasise that insight is ultimately all it is about. 
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reasoning (farka), and none other, bestowing as it does an ever more 
internal and excellent capacity for reflective awareness. (86) 


As the object of inquiry, which is the nature of the teacher, has been 
established ‘in this way to be such’, (it follows that) discriminative reasoning 
alone is the most excellent ‘limb of Yoga’. Moreover, this amounts to saying 
that there is none other at all, including the prohibitions (yama) and the rest (of 
the standard ancillaries of Yoga), that may give rise, as (the realisation of pure) 
consciousness draws progressively closer, to ‘an ever more internal and 
excellent capacity for reflective awareness’, that is, Pure Knowledge, so that 
(finally) in the end, the Yogi may experience supreme consciousness directly. 
That is said (in the following passage,) which begins: 


‘The deliberation (aha) of the dispassionate one who has attained the 
plane (of Yoga) is the statement of sound reasoning and the observation of 
discernment, charmingly adorned with the conquest of that (supreme reality). As 
is the level of the place presided over (by its own form of) worldly experience 
which, transitory, is rooted in doubt, so is it sullied (with these impurities). 
What use is that? Enough of this daily commerce of views (generated) by 
thought constructs. (The place of our own insight,) fulfilled with (our own) 
special (and excellent) worldly experience, is other than that.” 


And ends with: 


"The most excellent plane of those who have attained (that) plane which 
is the profound vision of one’s own (innate) radiant energy (svatejas) is, free of 
(false) reasoning and suffering, ® the sole abode of the Lord. Those who desire 
liberation should abandon the other (planes which are under the sway of false) 
reasoning. O lion amongst the sages, those who practice Yoga cannot give up 
those (lower planes) without sound discriminative reasoning. And so it is right 
also to make use of (sound) discriminative reasoning. It has become an ancillary 
(of Yoga) for Yogis and serves to help them.’?** 


We should not forget that Abhinava is saying this in the context of his 
exposition of the Empowered category practice, which is based on the ‘purification of 
thought’ through the development of insight. 

7? Instead of andturam — ‘free of suffering’, MS Kh and T read anuttaram. 

^" Abhinava appears to be referring to this line in the following passage in his 
Malinivijayavartika, in which he outlines the difference between Sound Reasoning 
(tarka, sattarka) and what dualist logicians and Buddhists call logic: 


"In this way, the god Mahe$vara abides as all things, and is worshipped 
(upasyate) by means of knowledge (that develops) progressively and Yoga, and by 
(various forms of) meditation (dharana) (as we find, for example, in the 
Vijñānabhairava). Reality (rattva), which is the sequence of principles (tattvakrama) 
free of the net of Maya, that is, the Impurity of duality, is rightly discerned in the 
eighteenth chapter (of the Málinivijayottara), where it is said that (it is) where breath 
control and the rest (of the limbs of Yoga) should be abandoned.* There is no means (of 
realization) with respect to its supreme consciousness. (1-3) *[MV 18/19 quoted in TÀ 
4/107] 
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How can that which is blocked all around within consciousness, the form of 
which is the vital breath and the intellect, move inwardly within this (consciousness)? 
(If you say that it is possible) ‘in this way’, (then pray make) a program (krama) of the 
(appropriate) practice (abhyasa) of Yoga. Those who are intensely engaged in this 
consciousness in order to purify it by the path of practice, what, where, from whence, 
and how can they apply it? This is what we know here (in this case, namely, that it is not 
possible). (4) 

Practice is something that is repeated again and again, and that too (is only 
possible) because there are differences between (moments of) time and locations (in 
space), and it arises due to the association of (one) manifestation with another (which 
differs from it) on the path of the body, mind, vital breath and senses. (5) 

Those meditations (dhdrana) which seek to discern (reality) within Bhairava's 
nature, which is the compact (uninterrupted) light (of consciousness), are well 
established within it by resting (there) in the consciousness which has shone forth (just) 
once (and forever). Thus here (in this case), the limb (of Yoga) which is said to be 
supreme and serves to help all (the others) (i.e. sattarka) is the means (dvàra) by which 
(this supreme reality) is realized (niscita), (and so those meditations) are also of that 
nature (whereby they attain their goal). (6-7) 

Surely, (an opponent may object:) what faith could one conceive to have in 
reasoning (tarka) which (invariably) has no (sound) basis (apratistha)? Indeed (hanta), 
are not your words (also), in the same way, without (sound) ? In the same way, 
(this objection applies to all means of knowledge. Thus,) there are those who are 
convinced (niścita) that scripture alone is the one (certain) means of knowledge 
(pramána). (But) how can one determine that (reality) with certainty, when the mass of 
scriptures are (mutually) contradictory? (If you reply that) there (in that case), the cause 
of the validity of (that) means of knowledge is what is well known to great (learned and 
realized) people, (that also has) no (sound) basis, as it is quite well possible that (the 
teachings of these) great people concerning that (reality) are (also mutually) 
contradictory. (8-10) 

(Such is the case with) direct perception also, which is a perception (sarhvid) in 
which (something that) sublates (and corrects it is) perceived (only) according to (one's) 
needs. (Moreover, as it requires) further ulterior perceptions (to confirm it, and these 
too, subsequent ones, the knowledge derived from direct perception is subject) to an 
infinite regress. Surely, (the opponent continues,) there (in that case also), what 
(certainty remains) of one's own perception (svasarhvid) when it has been sublated 
(badhita) (by another one)? (11-12ab) 

(To these objections we reply.) how can (this opponent.) who is skilled in 
(connecting together and) contemplating (sarhdhdna) duality, fashion (all this common 
reality) consisting of the business of daily life (vyavahdra)? At no time and nowhere (in 
any circumstance) are we devoid of a sound basis (for our knowledge of reality). Those 
(like us) who everywhere possess the completely full and supreme ocean of Bhairava 
(consciousness) are not devoid of (a sound) basis, especially (in their) reasoning. (12cd- 
14ab) 


All those ancillaries of reasoning (tarkārhśa) that have not contemplated their 
own (inherent) consciousness anywhere (in any circumstance) attain the ultimate fruit, 
which is Siva, as do those who (grounded in Bhairava) have attained the supreme nectar 
of consciousness by crossing over the ocean of (unsound) reason. (14cd-15) 

Nonduality is the essence of all the meaning of the scriptures. It is foolish 
people (müdhadhi) who are devoted to the difference that is (provisionally) perceived 
there, in order to realize that (essential oneness of their nondual purport). (16) 

And (sound) reasoning alone is skilled in refuting the reasoned arguments that 
are the ancillaries of dualism (bhedavàda). Surely (then, the opponent finally rejoins, 
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Surely (one may ask,) if sound discriminative reasoning is a limb of 
Yoga the same (as are the others), why is just that (considered to be) the best 
limb of Yoga, and not the prohibitions (yama) and the rest (of the other 
ancillaries)? With this doubt in mind, he says: 


aa aeae RET: | 

sft va am: mafa ARA: qp oco d 
T: N À a AA AT, |d 
mama à dÀ maa ce di 


ahirisà satyam asteyabrahmacaryāparigrahāh | 

iti pañca yamāh sākşāt sarhvittau nopayoginah || 87 ll 
tapah prabhrtayo ye ca niyamā yat tathāsanam | 
prāņnāyāmāś ca ye sarvam etad bāhyavijrmbhitam || 88 I| 


(There are) five prohibitions (yama), namely, (one should) not 
injure living beings (ahirnsa), tell lies (satya), steal (asteya), indulge in sexual 
intercourse (brahmacarya), or be miserly (parigraha). (These) and 
injunctions (niyama) such as the practice of austerity (tapas) and the like, 
the various bodily postures (dsana) and (types of) breath control 
(pranayama), have no direct application to consciousness. (In fact,) they all 
operate externally (and have nothing to do with inner consciousness)."5 (87- 
88) 


‘And the like’ refers to ‘cleanliness’ and the rest (of the injunctions). 
As is said (in the Yogasitra): 


‘(The five) injunctions (niyama) are cleanliness (sauca), contentment 
(santosa), austerity (tapas), study, and reverence for God 
(svarapranidhàna)." ^^ 


you are saying that) reasoning does have some application to (the one) nondual (reality). 
(To which we reply) that that too is not unreasonable, when the view is that of supreme 
nonduality (according to which everything is a manifestation of consciousness and 
hence real, according to the manner in which it appears).’ MVV 2/1-18ab 

* After declaring that these two ancillaries of Patafjali's Yoga are of no use to 
attaining liberation, Abhinava goes on in the following verses to say the same about the 
rest of them. 

?* YSü 2/30. The five prohibitions and five injunctions are listed in YSü 2/30-32. The 
following is a summary by Rama Shankar Bhattacarya of the explanation given of them 
in the Yogabhà. *Non-violence is absolute abstinence from malice. Truth-telling (i.e. 
abstinence from lying) is the correspondence of speech and thought to fact. A true 
sentence must not delude others or create a wrong notion in others or appear 
meaningless to its hearer. Non-theft means abstention from taking things illegally that 
belong to others. Celibacy is the control of the organ of generation by a person who is 
the master of his senses. Non-avarice is to desist from taking things, with the 
observation that their acquisition etc. breeds frustration. 
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In this way all the others also ‘have no direct application to 
consciousness’. This is the connected (sense). By saying ‘directly’, he also 
implies those that could be applicable indirectly (paramparyena). The reason 
why they are not applicable directly is because ‘they all operate externally’. 

That is not established just by reason alone; (this view) is also 
(sustained) by the scriptures. Thus, he says: 


ARA ane arrest frac d 
free emp ATER 28 
mÀ a Beet ay staat cases d 
Trew ws wena: oa Pts: d «odi 
soar wie. wn ae dead | 

wes afa A aa a Aw: wow AH g 


Srimadviravalau coktam bodhamatre Sivatmake | 
cittapralayabandhena praline & 
prapte ca dvādaśe bhage ji t 
moksah sa eva kathitah pranayamo nirarthakah V 90 Il 
prünàyámo na kartavyah Sarirarh yena pidyate | 
rahasyam vetti yo yatra sa muktah sa ca mocakah I 91 ll 


It is said in the venerable Viravali: ‘By dissolving the one-pointed 
mind into Siva's nature, which is just (pure awakened) consciousness 
(bodhamátra), the Moon (of apana) and the Sun (of prána) dissolve away." 


Purification is either external (by using external things) or internal (i.e. removal 
of the impurities of awareness). Contentment is the absence of desire for more than 
immediate necessiti tic exercise is the ability to bear extremes. Vow is included 
in it. Study/recitation is either the reading of authoritative texts on liberation or the 
repeating of OM. Focusing on God is offering up all actions to him.’ Encyclopedia of 
Indian Philosophies. Vol. 12 p. 199-200. 

%7 The same phrase appears in the Stanzas on Vibration: 


yam avastham samalambya tad ayari mama vaksati | 

śyarh karisye ‘ham iti sarnkalpya tisthati | 23 W 
tyordhvamargena candrasiiryav ubhāv api | 
sausumne 'dhvany astamito hatvà brahmàndagocarát | 24 Il 
tadà tasmin mahavyomni pralinasasibhaskare | 
sausuptapadavan müdhah prabuddhah syad anàvrtah M 25 |l 


"Once having entered that state which (the yogi) takes as his support and firmly 
resolves that: “I will surely do whatever He says", both the Sun and Moon set, following 
the ascending way into the channel of susumná, once having abandoned the sphere of 
the universe, then in that great Sky, when the Sun and Moon dissolve away, the dull 
minded (yogi is cast down) into a state like that of deep sleep. The awakened however 
remains lucid.’ SpKa 23-25 
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(Then, when) the Sun of Life (jivdditya)2 which is one's own 
consciousness, reaches the twelfth part (of the End of the Twelve), that is 
said to be liberation.” Breath control is useless. Breath control, which 
(merely) inflicts pain on the body, should not be practiced.”” He who knows 
(this) secret is both liberated and liberates (others).’””' (89-91) 


The ‘dissolving away of the mind’ is the state of rest (visranti) within 
the sentient subject (cetayitr)” (attained) by the progressive assimilation of 


268 The Prasnopanisad identifies the vital breath — prana — with the sun. When it rises in 
the East and then enters the other directions, it gathers up the vital breaths into its rays. 
The Upanisad goes on to declare that: ‘That very one rises who is prana and fire, who is 
identified with all creatures . . . (Those who realised the Brahman knew) the one that is 
possessed of all forms, full of rays, endowed with illumination, the resort of all, the 
single light (of all), and the radiator of heat. It is the sun that rises — the sun that 
possesses a thousand rays, exists in a hundred forms and is the life (prana) of all 
creatures.' (1/6-8) 

% The mind, well concentrated, dissolves into Siva's pure awakened consciousness as 
the breath, inhalation and exhalation, spontaneously fuse and flow into the Centre 
between them. As the Upward Moving inner breath, it rises like a fire up through 
susumnd, consuming objectivity as it moves up to the End of the Twelve, where 
individual consciousness, now divested of all restrictions, fuses into Siva consciousness. 
This is authentic breath control, which liberates the fettered soul. 

*” The wording of this line is exactly the same as in Jayaratha’s citation, so there can be 
no doubt that he had access to the Viravalitantra. 

71 Notice that the context in which Abhinava is quoting the Virdvali is to state that in 
the Empowered Means (Sáktopàya), the ancillaries of Yoga, of which breath control is 
an example, are of no use. In other words, these verses are not at all meant to be 'a 
definition of liberation’. Abhinava quotes them as an authority for this practice, which 
begins by concentrating the mind and so dissolving it away (by purifying it of thought). 
In this case, the insight of the still mind leads to a fusion of the two breaths (Sun and 
Moon), corresponding, in cognitive terms, to the union of the senses (7 the Sun of the 
means of knowledge) with their object (= the Moon). This union takes place by entry 
into susumnd, in which they rise as the Upward Moving breath (udāna = Kundalini). In 
cognitive terms, the fusion takes place progressively into the perceiver (= Fire). As 
ubjectivity develops, until at the culmination of the ascent the pure 
liberating subjectivity of Siva dawns as the Upward Moving breath, and merges into the 
highest level of its ascent (= the End of the Twelve). In other words, cognitive and 
prünic Yogas operating together lead to liberation from the objectivity that constricts 
iousness. This process is initiated by concentration, which culminates in the 
dissolving away of the mind. When that happens, the rest follows automatically, 
including breath retention. 

7? The ‘sentient subject’ — cetayitr is the subjectivity that perceives the activity of the 
mind — citta. The mind in this sense is made of the objects of mental perceptions — cetya 
— of the sentient subject. The triad — cetayitr, citta and cetya — sentient subject, mind and 
objects of mental perceptions — operate on the worldly plane of daily life. By paying 
attention to the sentient subject, that is, the perceiving consciousness that views the 
activity of the mind (citta), which generates and is its objects of mental perception 
(cetya), this activity gradually comes to a halt as the mind becomes more one-pointed. 
The activity of the mind, perception and the movement of the breath are intimately 
connected and take place in parallel. When the mind is agitated, the breath becomes so 
also; conversely, as the mind becomes still, so does the breathing. When the mind 
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comes to rest by dissolving away its objects by one-pointed attention to their perceiver, 
the breath also comes to rest by entering susumnd. This channel of the vital breath is 
called the Central Abode (madhyamadehaman) because the breath that flows through it 
is the Central Breath (madhyamaprana). According to the Brhadàáranyakopanisad, 
which is one of the earliest Upanisads, the Central Breath is the immortal breath of life 
that gives life to the body, senses and mind. There we read that: ‘Prajapati (the Lord of 
the Creatures) emitted the activities (of the senses), These once emitted, quarrelled with 
one another. The organ of speech took a vow: “I will go on speaking”. The eye: “I will 
see", The ear: “I will hear". And so did the other organs according to their functions. 
Death captured them in the form of fatigue — it overtook them, and having overtaken 
them, it controlled them. Therefore, the organ of speech invariably gets tired and so do 
the eye and ear. But it did not overtake the Central Breath (madhyamah pranah) (in the 
body).' (BrUp 1/5/21) 

Physiologies of the vital breath related to states of consciousness are very 
ancient. The early Upanisads already describe the conduits along which the vital breath 
travels. The breath moves through them, up and down, out and into the body, and with it 
travels the individual soul, who is thereby transported through various states of 
consciousness. In the same Brhadáranyakopanisad (2/1/19) we read: 

‘Now when one falls sound asleep (susupta), when one knows nothing 
whatsoever, having crept out through the seventy-two thousand channels called hitd, 
which lead from the heart to the pericardium, one rests in the pericardium, Verily, as a 
youth or a great king or a great Brahman might rest when he has reached the summit of 
bliss, so this one now rests.’ (Hume's translation) 

The most important amongst these channels is the one that leads upwards, 
along which the individual who is destined to achieve liberation travels when the body 
dies. In the following passage from the same Upanisad (4/4/8-9), the sage Yajiiavalkya 
proclaims he has found this ‘narrow path’ and has travelled on it: 


"The ancient narrow path that stretches far away 

Has been touched by me, has been found by me. 

By it the wise, the knowers of Brahma, go up 

Hence to the heavenly world, released. 

On it, they say, is white and blue 

And yellow and green and red. 

That was the path by Brahma found; 

By it goes the knower of Brahma, the doer of right (punyakrt), 
And every shining one.’ (translation by Hume) 


According to an unnamed source quoted by the Chdndogyopanisad, the 
channels are only one hundred and one. Of these, the most important is the one along 
which the vital breath travels down into the body when, at a certain point in the 
development of the foetus, it enters it through a cavity at the top of the head. The vital 
breath of those who die knowing the true nature of things and their origin chooses to 
travel out of the body by the same channel through which they entered it. Others leave 
the body in other ways. Thus this, the last journey of death, is like the little death of 
sleep, or the change of consciousness that takes place by the practice of Yoga. The 
Chandogyopanisad (8/6/6) declares: 


"There are a hundred and one channels of the heart 

One of these passes up to the crown of the head. 

Going up by it, one goes to immortality. 

The others are for departing in various directions.’ (translation by Hume) 
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thought. It is ‘one-pointed’ (bandha), that is, it does not go to anything else. In 
that way, the Sun along with the Moon, that is, the flow of exhalation (prana) 
and inhalation (apana) (respectively), ‘set’, and their flow is cut off by merging 
into the Central Abode (madhyadhüman). Thus (when that happens), the ‘life’, 
which is the ‘Sun’ of the Upward (Moving breath) (udana), (rises and is 
identified with the inner) Fire, because it takes up (and consumes into itself) 
every object of knowledge and the rest which is to be burnt up (by it and fuels 
it). Then it reaches the End of the Twelve by the progressive upward flow (of 
the breath) in the centre within it, and is mounted on the supreme summit of 
existence (parakastha) within the perceiver, by uprooting the commerce of daily 
life (based on the interplay between) the means and object of knowledge. Then, 
when the pure awakened consciousness (bodhamatra), which is self-luminous 
and self-awakening, has arisen thus, that particular special, indefinable (kascit) 
experience (he attains) is called ‘liberation’.’” As was taught there previously 
(in the Viravalitantra): 


The understanding of this movement of the breath and the function of the vital 
channels led those who sought liberation to attain it by these means directly, by 
reproducing what happens at the moment of death. Thus, the first forms of the Yoga of 
the vital breath focused on the journey of the soul transported by the breath, along the 
‘narrow path’. This came to be called ‘suswmnda’, to which we find the earliest reference 
in the following passage in the Maitryupanisad (6/21): 


"Now it has been said elsewhere: ‘there is a channel called ‘susumna’, leading 
upward, conveying the breath, piercing through the palate. Through it, by joining (yuj) 
the breath, the syllable OM, and the mind, one may go aloft. By causing the tip of the 
tongue to turn back against the palate and by rubbing together (sary ) the senses, 
one may, as greatness, perceive greatness.’ Thence he goes to selfl s. Because of 
selflessness, one becomes a non-experiencer of pleasure and pain; he obtains the 
absolute unity (kevalatva).' (translation by Hume) For more details, see Dyczkowski 
2009: vol. 11, p. 195 ff. 

7* The breathing and cognitive cycle are two of the main aspects of the manifest activity 
of consciousness, and so are parallel and equivalent. Thus, according to Abhinava's 
exegesis, the Sun of the exhaled breath (prana) corresponds to the means of knowledge, 
and the Moon of the inhaled breath (apana), the object. The Fire of the upward moving 
breath (udana) of the flow of Kundalini corresponds to the subject. At the limited, 
conditioned level, the means of knowledge, that is, sensory and mental perception as 
well as its object, are so strongly dominant that the perceiver is as if hidden away, like a 
slow burning fire under ashes. The Sun and Moon of exhalation and inhalation follow 
one another, as do day and night. The breath naturally come to a halt in the space in 
between, where the Fire of the upward moving breath rises. The flux of the breath 
oscillating between these polarities generates perceptions clothed in thought constructs, 
by which the perceiver, who is not a thought construct, is obscured, although the 
perceiver is their basis, from which they proceed and into which they return. By 
concentrating on the centre between the breaths, the gap between them naturally widens 
as the mind stills (‘dissolves away’) and the reflective awareness of the perceiver is 
strengthened. No breath controlled is required. The Fire of the upward moving breath 
within the perceiver rises spontaneously, consuming the thoughts generated by the 
interplay of the two breaths, that feed it like fuel. Ultimately, when the mind has fully 
dissolved away and the Fire has fully risen up to the supreme apex of subjectivity 
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*By the union of the Moon and the Sun, the individual soul becomes 
Pure Being," here Brahma and the rest who long for liberation dissolve away, 
so as to (achieve) liberation. 


Unlike other teachings (darsana), (this one declares that) one does not 
need to make use of (any) other means. Thus *breath control' (which involves 
the control of) exhalation etc. ‘is useless’, and so no goal like liberation is 
achieved by that (means). This is the point. When the Lord had thus questioned 
(Her), in order to establish the teaching concerning the subject (artha) of (his) 
question, the Goddess?” (replied in the Virdvalitantra), beginning (with the 
words): 


‘O greatly wise one, this is true (indeed) that breath control is not a 
cause (of liberation). (And concluded): ‘Breath control, which (merely) inflicts 
pain on the body, is not to be practiced." 


Having presented with (these words the scriptural) authority which 
confutes the view (taught by) others, (he goes on to) present (the scriptural) 
authority that establishes our own (view) (with the words): *he who knows (this) 
secret . . .' The secret is the supreme principle, which is the true nature of the 
(pure) perceiver alone, (free of all objectivity. It is secret) because it is not 
perceivable by everybody, because no means of knowledge and the rest operate 
(there). He who knows it and perceives it directly, is himself ‘liberated’, and 
being so, ‘liberates’ others also. 

(Moreover,) by saying that breath control is useless, that (same) point is 
established by extension” with regards to (the other ancillaries of Yoga,) 
beginning with the prohibitions (yama). Thus, they have not been discussed 


experienced at the climax of its ascent in the End of the Twelve, the yogi achieves 
liberation. 

7" The expression here is: *tanmatratüm vrajet’, which literally means, ‘goes to the state 
of being just that much alone', that is, just Being Itself. 

75 The union of the Moon of inhalation (apána) and the Sun of exhalation (pràna) takes 
place in the centre between them, where they come to rest. Initially, there are two such 
places — one below, when the Moon of inhalation sets, before the Sun of exhalation 
dawns. The other is above where the Sun of exhalation sets, and the Moon of inhalation 
has not yet risen. In this way, the Sun and Moon unite naturally for everybody. For the 
Yogi who pays attention to these junctures, his mind with all its thoughts dissolves away 
there, and as they merge in perfect Stillness, he experiences the Pure Being of his 
essential conscious nature. Brahma, who governs the element Earth, and the Lords of 
the other four Elements, Visnu, Mahe$vara, Rudra and Sadasiva, desiring the liberated 
state, also dissolve away there with the lower principles, to merge in the Voidness of 
Being. 

?* Read bhagavati prasnarthameva for bhagavatiprasnarthameva. 

77 The text reads: ‘dandapiipiyanydyena’, which literally means, ‘by the analogy of the 
stick and cake’. This is a way of reasoning in which once one fact is established to be 
correct, another related one is automatically proved to be so. This manner of extending 
the scope of a proof is illustrated by saying that a mouse that has eaten a stick is sure to 
eat a cake. 
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separately (in the Viravalitantra).’” (The reference to) ‘Siva’s nature, which is 
(nothing but pure awakened) consciousness alone (bodhamatra)’ indicates 
implicitly, in brief, what is taught in the previous two chapters (of the 
Viravalitantra)?” 

Surely (one may ask,) if the prohibitions (yama) and the like are not 
applicable to (the realisation of) consciousness because they operate externally, 
let that be, what is wrong (with that)? However, the withdrawal (of the senses) 
and the like are turned away from the external (world), and that being so, 
develop inwardly. Thus, why is that also not rightly applicable there (to the 
realisation of liberation)? With this doubt in mind, he says: 


wearers mmn feu. 
STS TT qur fre BOAT 82 I 
ferre fara serfü ser aoe | 
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pratyáháras ca namayam arthebhyo ‘ksadhiyam hi yah | 


tatsadrgjiánasamtüno dhyanam astamitàparam || 93 || 
yadà tu jfieyatádàtmyam eva samvidi jayate | 
grahyagrahanatadvaitasiinyateyam samáhitih | 94 ll 


The withdrawal (pratyahüra) of the senses and mind from their 
objects consists of (nothing more than just) inwardly fixing (kilana) (within 
the mind) the bond (of contracted, conditioned consciousness), which is not 
(yet) firmly secured (in outer objectivity, and so in actual fact serves only to 
tighten it further). Fixation (dháraná) consists of fixing the mind on some 
object (vigaya). Meditation (dhyana) consists of a homogeneous flow of 
cognitions (jiana), and is the cessation of (all that is) other than that 
(astamitaparam). Contemplative absorption (samahiti, i.e. samādhi" is 


?* Here it seems that Jayaratha is saying is that the Viravalitantra only refers to 
pranayama as useless. Thus, it appears that the application to the other ancillaries of 
Yoga of the same line of reasoning is Abhinava’s own extended exegesis of that. If so, 
the verses that follow are written by Abhinava and not drawn from this source. 

7" Clearly the topic of the two chapters of the Viravalitantra to which Jayaratha refers 
was Siva and how He is essentially pure consciousness. If the Tantra was nondualist, 
and so Siva is all things, it follows that practice is useless, Liberation is attained only by 
Siva's grace. Again, Abhinava quotes the Virdvalitantra as an authority for the view 
that impurity is not ultimately real. This teaching is also justified by the same doctrine. 
If everything is Siva, nothing else apart from him exists that can contaminate him. 
Moreover everything, being such, is pure, as is Siva; nothing can be impure. 

=° Read dhyanam astamitaparam for dhyànam astamità param. 
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the (experience of the) absence (Sinyatd) of duality between the object and 
perception, when a state of oneness with the object arises within 
consciousness. (92-94) 


*! The term here is samahiti, which in a literal non-technical sense means ‘well placed 


or deposited, performed, done, effected or completed’ and ‘close attention’. In the 
context of yogic practice, it is a synonym of the term ‘samadhi’, which literally means 
*well gathered together'. The latter, much better-known term, denotes the final, most 
developed, stage of concentration, that I call ‘contemplative absorption’ here. The series 
of levels, as I translate them are, 1) pratyáhára- withdrawal (of the senses), 2) dhāraņa 
— concentration, 3) dhyana — meditation, 4) samáhiti (samādhi) — contemplative 
absorption, 

The Yoga of the Yogasiitra is based on the philosophy of the Sàmkhya, which 
is dualist. It teaches that there are two realities. One is Nature — Prakrti. This comprises 
all that is in the sphere of objectivity, ranging from the gross outer object to the mind. 
The other is consciousness, which is the nature of the individual soul. There are 
countless individual souls, although there is only one Prakrti, that varies for each one of 
them. According to the praxis taught in the Yogasütra, Yoga is the process of stilling the 
mind by progressively withdrawing attention from the sphere of objectivity (i.e. Prakrti), 
to which the mind’s activity invariably relates. It is done by the practice of 
concentration on progressively more subtle objects, ranging from a gross outer physical 
object to the subtle sense of ego (asmità), which has a bare trace of objectivity. The goal 
is to isolate or rediscover the essential isolation (kaivalya) of the individual soul’ 
free consciousness from Nature, which is insentient, binding and painful obj 
The liberated state is accordingly understood to be achieved by fir: 
two domains (viveka), then discerning that the objective domain is painful and that it 
continues to affect the subjective domain as long as there is attachment to it. This 
attachment is maintained by paying attention to the sphere of objectivity, which with its 
diversity and incessant state of change, continues to generate fluctuations in the mind 
that perceives it and is itself part of it. This discriminative insight leads to dispassion 
(vairagya), which develops hand in hand with the practice of concentration and 
detachment. When detachment is total, the yogi attains the final stage of contemplation, 
which is pure consciousness totally free of objectivity and the suffering, decay and death 
it entails. 

This, the Yogasütra declares, is liberation. However, from the Kashmiri Saiva 
point of view, this is only the state of the Dissolution Deconditioned (pralayákala) 
perceiver who, as we have seen (above, note 1,658), is in a state of deep sleep. This can 
be ‘with some object’ (savedya) if there is an experience of bliss, or devoid of externally 
perceived objectivity (apavedya). As this state cannot develop further by the practice 
taught in the Yogasütras and, moreover, is transitory, Abhinava rejects this also as not 
being of any use for the attainment of full realisation. According to him, the ‘emptiness’ 
of the subject is due to the merger of objectivity into individual (not universal, 
unconditioned) subjectivity. The Sarhkhya, as we have just noted, considers that 
emptiness to be due to the absence of objectivity. Thus, as in all the other ancillaries of 
this Yoga, despite the claim that it progressively frees consciousness from objectivity, in 
actual fact, Abhinava argues that at every step objectivity becomes more insidiously 
entrenched. All that this praxis actually does is to internalize objectivity progressively 
more, to the point where it becomes one with individual conditioned consciousness. It is 
not absorbed thereby; rather it becomes so intimately bound to it, as happens in deep 
sleep, that it cannot be directly extricated from it. 
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Withdrawal (pratyahara) ‘consists of fixing inwardly’ the sensory 
perceptions of the sense of vision etc. that have been withdrawn ‘from their 
objects’, form and the rest, so that, making (them) conform to the nature of the 
(tranquil) mind (citta), they are brought under one’s own control. As is said (in 
the Yogasiitra): 


‘The withdrawal (pratyühüra) of the senses (takes place) when, not 
applied to their corresponding objects, they conform, as it were, the nature of 
the mind (citta). ?* 


And that is the (inner) ‘fixing’ which is the consolidation ‘of the bond 
(of contracted consciousness conditioned by time and space etc.), which is 
not (yet) firmly secured (in outer objectivity)’, that is, has not developed. 
(This condition) accords with the principle that: ‘in reality there is no world of 
transmigration, (so) how can there be any question of embodied beings being 
bound?’ (We define) bondage as ‘the state of limitation (avacchinatva) 
brought by space (and time) etc. of supreme consciousness which, out of its own 
freedom, has assumed a contracted (state).’ (Bondage is merely) strengthened 
here by placing the senses that have been withdrawn here from somewhere to 
somewhere (else). So how can the withdrawal (of the senses from their objects) 
and the rest (of the states of internalization) be of (any) use to attaining a direct 
(experience) of consciousness? The point is, how can (all-)pervasive 
consciousness be experienced in (just) some (particular place, even an internal 
one)??* 

As is said: 


*Fix your mind there, wherever it may wander to. As everything is Siva, 
once it moves, where will you go? 


YSü. 2/54. The commentary on the Yogasütra attributed to Vyasa explains that: ‘Not 
applied to their corresponding objects, the senses conform, as it were, to the nature of 
the mind when it ceases to function, and (so) they also cease to function. Thus, the 
application of (any) other means to control the senses is unnecessary. Just as drones 
follow the course of the queen bee and rest (when she) rests, in the same way, when the 
mind stops, the senses also stop their activities. This is (what is meant by) the 
withdrawal (of the senses) (pratyahara).’ See Aranya (1977: 275). 

33 Anuttarastaka 2a. The verse is quoted in full above in TÀv ad 1/332 (331). 2c is 
quoted below ad 5/74cd-75ab (74) and ad 19/51-53ab (51cd-53). The point is that the 
yogi withdraws his attention from the outer activity of the senses directed at their 
objects because he realises that the world of fettered transmigratory existence is 
insubstantial. 

?5 The withdrawal of the senses from their objects (pratyahdra) does not lead to 
liberation because withdrawing the senses from one locus entails intensifying their 
activity in another one. Moreover, the withdrawal of the senses from their objects 
cannot be a means to make pure consciousness directly perceptible, because 
consciousness is all-pervasive, whereas this withdrawal implies only a localized 
awareness. There is anyway no place outside consciousness to withdraw into. 

*8 The Sanskrit reads: 

yatra yatra mano yáti tatra tatraiva dhàrayet | 

calitvà kutra gantasi sarvam Sivamayam yatah || 
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SvT 4/313 is practically the same. That reads: 


yatra yatra mano yati jfieyam tatraiva cintayet | 
calitvà yasyate kutra sarvam Sivamayam yatah || 


‘(For such a great yogi,) wherever (his) mind goes, he would think of (the 
supreme reality) which is to be known. As everything is Siva (Sivamaya), having moved 
(from one place), where will it go? 


There in the second line, instead of the reading calitva kutra gantasi, we find 
calitvà yasyate kutra, which means the same. This is the reading of this quote in MM p. 
163 and VBh p. 64, and when the second line is quoted again below in TAv ad 5/53cd- 
54ab. 

The entire passage in the Svacchandatantra says: 


‘One whose mental disposition (bhava) is firm (and unwavering), full (without 
craving) all around (in all aspects) and made of (the supreme reality) which is to be 
known, his mind, (although) he is in all the states (of consciousness), does not move. 
(For such a great yogi,) wherever (his) mind goes, he thinks of (the supreme reality) 
which is to be known. As everything is Siva (sivamaya), having moved (from one place) 
where will it go? Present in all the fields (of consciousness) (visaya) and objects of the 
senses, wherever one pays attention, there is no place where Siva is absent.’ SvT 4/312- 
314. SvT 4/314 is quoted above in TÀv ad 1/87-88 

Ksemaràja observes: ‘Having known this kind of oneness, he is never deluded. 
The intended sense of the word ‘never’ is that (only) false yogis are deluded when they 
rise out (of meditation)." 

The second half of the verse quoted by Jayaratha that we are examining is 
quoted by Śivopādhyāya in his commentary on VBh 74 (73) as if it were part of a verse 
of the VBh. The texts of the manuscripts of the VBh are surprisingly varied, so it is not 
impossible that this verse was indeed part of the VB. But even if it is not, exactly the 
same idea is expressed in VBh 116 (cf. ibid. 117, 129), with which Sivopadhyaya links 
it: 


yatra yatra mano yati bahye vabhyantare ‘pi và | 
tatra tatra Sivavastha vyapakatvat kva yasyati \ 116 ll 


*Wherever the mind goes, whether outside or within, Siva's state is present 
there. (Siva) pervades (everything), so where (else) could it go?' (116) 


Sivopadhyaya quotes the following in his commentary on VBh 116: 


dehabhimane galite vijfiate paramatmani | 
yatra yatra mano yati tatra tatra samadhayah M 


‘Once the identification with the body has ceased and the Supreme Self has 
been known, wherever the mind goes, there (the yogi experiences) the absorptions 
(samādhi); 


Siva's presence everywhere justifies an important, indeed, central approach to 
nondualist Kaula practice, which we find applied in several meditations taught in the 
Vijfianabhairava. One of them, which is relevant here, is the realisation of Deity 
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The same contingency (avasā) applies to fixation (dhāranā) and the 
rest. There (in that case, concentration consists of) fixing the mind on a 
particular place, such as the Root (centre at the base of the spine) (kanda). As is 
said (in the Yogasütra): 


‘Fixation (dharana) is fixing the mind (citta) on a (particular) place.'?** 


through the activity of the senses. However, this Trika Tantra nowhere identifies itself 
as Kaula, although much of what it teaches could be said to be. This is perhaps because 
Kaulism had not yet developed as an independent typology, or at least had not yet 
asserted itself in Trika Saivism. If this is correct, it could be taken as possible evidence 
of an early date. Be that as it may, several meditations taught in the Vijfiánabhairava 
based on the view of Siva's omnipresence understand that to mean that attention may be 
fixed anywhere to experience Siva's presence through an expansion of consciousness 
which empties it out of objective content, absorbing it into the emptiness (i.e. absence of 
objectivity) of the unfolding subjectivity, within which the mind and senses come to 
rest. 


yatra yatrüksamürgena caitanyam vyajyate vibhoh | 
tasya tanmátradharmitvàc cillayad bharitatmata V 117 I| 


“Wherever the (universal) consciousness of the all-pervading Lord is revealed 
through the path of the senses, (their object) dissolves away within consciousness, 
because it possesses that (very) same nature alone, and so (the Lord's) state of (perfect) 
plenitude (as all things manifest the yogi's true nature).' (117) (115) 


This meditation leads to the manifestation of one's own supreme Bhairava 
nature as the universe. Accordingly, Ksema quotes this verse in his commentary on 
ŚSū 3/ *waking is the second ray (of consci s).' Gügrad dvitiyakarah) Bhaskara 
explains: ‘the waking state is said to be the knowledge (born of sensory perception). 
Observing the field of his (awareness), with it the lord of yogis should gather together 
all things into a unity, and thus eliminating delusion, should remain well awake at all 
times and free of duality. The ray (kara, of sensory awareness) is like a hand (kara), 
because it has the power to gather together the waking state in this way, and so is said to 
be the second (ray), because of its wonderful (cosmic) nature.’ Ksemaraja summarizes 
this cognitive Yoga in a nutshell in his commentary: "The meaning is that ‘this universe 
shines forth effulgent, f it were the rays of his own (consciousness).' (visvam asya 
svadidhitikalpam sphurati ity arthah) 

The reader may recall that Jayaratha has quoted (in TAv ad 1/4) from an 

unidentified source as saying: "The All-pervasive Lord (vibhu) Himself blossoms forth 
wherever the rays (of the senses) unite (within consciousness when they make contact 
with their objects).' If this takes place, the activity of the mind and senses need not be 
quelled. Indeed, they can be used to propel the yogi who aspires to liberation to higher 
states of expanded blissful consciousness. As Abhinava says below concerning the 
experience of this yogi's elevated cognitive Yoga: ‘Wherever (this) Wheel falls, by (its) 
association with this process (whatever be the sense organ through which it operates), it 
is indeed all things (and so all the other functions of consciousness following along with 
it) like a great emperor, the lord of all the earth (who is followed into battle by his vassal 
lords).' (TÀ 5/30cd-31ab). See below note 4,355. 
?^ YSü 3/1. Vyasa explains: ‘concentration (dhdrana) consists of keeping or fixing the 
mind on the navel circle, or on the lotus of the heart, or on the effulgent centre of the 
head, or on the tip of the nose or on the tongue or on such like spots in the body, or on 
any external object, by means of the modifications of mind.’ (Aranya (1977): 279) 
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The nature (of things) (rüpa) (experienced) in meditation (dhyana) 
consists of a stream of perceptions of the same kind, not dissimilar ones, and so 
is also conditioned by a (limited) fixed form." As is said: 


‘Meditation (dhyana) is the (continuous), homogeneous flow of 
cognition (pratyaya) there (in that state of concentration). ?** 


Thus it is said that it is ‘the cessation of (all that is) other than 
that’.”” The nature (of things) (rüpa) (experienced) in contemplative absorption 
(samadhi) is also the manifestation of the object of knowledge alone 
(jfieyamatra), which is the object of meditation, by the removal of the two 
forms, namely, knowledge and the object of knowledge. Here (in this case also), 
(its particular) fixed form limits (and conditions consciousness). As is said (in 
the Yogasütra): 


‘Contemplative absorption (samādhi) is (the experience of) the 
manifestation of just the bare entity (arthamátra) (which is the object of 
meditation), as if it were devoid of a nature of its own. 

Surely (one may ask,) the (first) five, that is, the prohibitions (yama) 
and the rest, are external ancillaries (of Yoga), so if they have no application 
to consciousness, let that be. (But according to the following Yogasütra, which 
says that): ‘(these) three are internal (practices) with respect to the previous 
ones,’*” how is it that these are not applicable there (to the realisation of the 
liberated state of pure) consciousn With this doubt in mind, he says: 


?" Dhyana is a flow of homogenous cognitions. It cannot encompass those that are 
heterogeneous. So it is also of no use to realizing pure consciousness, which is all- 
inclusive. 

?5 YSü 3/2. Vyasa comments: ‘There, in that place (mentioned in the commentary on 
the previous sūtra), the flow of the cognitive consciousness relating to the object of 
meditation being continuous, i.e. uninterrupted by any other cognition or thought, is 
known as ‘meditation’ (dhyana). 
28 Read astamitaparam for astamità param. 

Read —siinyam iva for —éünvam iva YSü 3/3. Vyasa explains that: ‘when the state of 
meditation (dhyana) becomes so deep that only the object stands by itself, obliterating, 
as it were, all traces of reflective thought, it is known as ‘contemplative absorption’ 
(samddhi).’ The Sarnkhya view is dualistic. There are two realities, namely, the 
perceiver (that is, purusa, jiva) and the sphere of objectivity (prakrti). Both are eternal. 
Thus, the object in the full state of contemplation does not cease to exist nor is it 
absorbed into the perceiver; it is simply removed from the purview of the perceiver, or 
better, the perceiver retreats far away enough from it that it no longer impinges on 
consciousness, and so, unmanifest, it is ‘as if it were devoid of a nature of its own’, that 
is, non-existent.” 

?! The five external ancillaries of Yoga are prohibitions (yama), injunction (niyama), 
posture (sana), breath control (pranayama) and withdrawal (pratyahara). 

%2 YSi 3/7. Vyasa explains: ‘these three, namely, concentration, meditation and 
contemplation, are more internal than (the observance of) prohibitions (yama) and 
injunctions (niyama) with respect to (the practice of) Yoga with perception 
(samprajnata).’ 
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tad esa dhàranadhyanasamadhitritayi param | 
samvidam prati no kaficid upayogam samasnute || 95 Il 


(Thus,) these three (ancillaries of Yoga), namely, fixation, 
meditation and contemplative absorption, are of no use at all in attaining 
supreme consciousness. (95) 


In accord with (what was) said (before, namely) ‘(The withdrawal 
(pratyáhára) of the senses and mind from their objects consists of (nothing 
more than just)) inwardly fixing (kīlana) (within the mind) the bond (of 
contracted, conditioned consciousness), which is not (yet) firmly secured (in 
outer objectivity, and so in actual fact serves only to tighten it further)? and 
the rest, (these ancillaries of Yoga are also of no use) because they are (in 
reality) binding. 

Surely (one may ask,) if that is the case, why are the prohibitions 
(yama) and the rest of the eight called ancillaries of Yoga? With this doubt in 
mind, he says: 


Sound Discriminative Reasoning - the Sole Ancillary of Yoga 
AET HR] TAT TAT d 
aydyp ATT: d «8 I 


yogāäħgatā yamādes tu samādhyantasya varnyate | 
svapūrvapūrvopāyatvād antyatarkopayogatah | 96 Il 


If the (eight) beginning with the prohibitions and ending with 
contemplative absorption are (rightly) described (at all) as being the 
ancillaries of Yoga, it is because each one is the means to that which follows 
after it, and so they serve in the end (to attain sound) discriminative 
reasoning (by which one’s own consciousness is realised directly). (96) 


%3 Above, 4/92cd. I have added the first line in brackets to complete the sense. 

™ Abhinava is very careful to underscore that the teaching is not that the practice of 
Yoga, or indeed, any spiritual discipline, is useless, and so all that needs to be done is to 
do nothing. The ancillaries of Yoga do not, and cannot, purify consciousness, which is, 
always was, and always will be pure, and hence immortal and free. The practice of the 
ancillaries of Yoga is useful — indeed for the great majority of people, essential — for 
various reasons, which Abhinava gives in this and the following verses. Essentially 
these are 1) the ancillaries lead to one another and ultimately culminate in Pure 
Knowledge. 2) Although exercising the psychophysical organism does not develop 
consciousness, consciousness can develop and transform the psychophysical organism. 
3) As everything is essentially consciousness, practice removes the ignorance and other 
factors which obscures our understanding that this is so. 4) The reflective awareness 
(vimarsa) of consciousness can be strengthened by practice. Basically, Abhinava is 
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It is right (to say) that (sound discriminative reasoning is a) fit (means 
to realisation) ‘in the end’, as it is the object of attainment of the eight 
ancillaries (of Yoga), beginning with the prohibitions (yama). The prohibitions 
are the means to the injunctions (niyama), the injunctions to posture (üsana) and 
so on, in due order. (Thus,) the eight beginning with the prohibitions are 
described as ancillaries (of Yoga) insofar as the previous ones (in the series) 
serve as a means to the subsequent ones. Now, as they are objects of attainment 
(in this way with respect to one another), related to each other in a series, such 
that one leads to the next, they can be of use (to developing sound) 
discriminative reasoning, which comes at the very end (of the series). It is 
because of this that the self-reflective awareness of the yogi, whose insight 
(mati) has also been prepared (and aided) (upaskta) by these eight (ancillaries), 
arises in this way, by virtue of which (he experiences) his own (pure) 
consciousness directly in a moment. The point of setting aside the six ancillaries 
of Yoga of our own system (darSana) and referring here (instead to) the eight 
(ancillaries) of Patafijali's (Yoga)" is because there is no other limb (of Yoga) 
apart from these eight ancillaries, and so in all cases (all) other (possible) 
ancillaries (of Yoga) are the means to (sound) discriminative reasoning, which 
is (by itself the means to) the direct experience of one’s own (innate pure) 
consciousness. 

He (now gives reasons to) establish this (view). 
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Indeed, that which is inwardly established in consciousness can be 
transmitted through it by practice to the breath, body or intellect. It is not 
logically possible (that it should be the other way round, that is, from the 
body etc.) to consciousness.”” (97) 


teaching that the practice of the ancillaries of Yoga can only aid the development of a 
higher, more expanded state of consciousness by exercising self-awareness. This is what 
spiritual development is, and is itself the means to it. We may engage in dsana practice 
or aerobics, for example, or even meditation on a Mantra, prayer, the vital breath, or just 
tranquil stillness; none of that helps our spiritual development unless it strengthens the 
awareness of universal and transcendental divine consciousness, and that awareness 
develops to the degree that thoughts are purified and wane away through Sound 
Reasoning, which is Pure Knowledge. 

?5 But see above, note to 4/15-16, concerning whether Abhinava does really refer to a 
six-limbed Yoga or not. 

?* See below, 5/14cd-16ab and MVV 2/5. The body, senses, mind, and so too the vital 
breath function because consciousness is present within them. All the limbs of Yoga, 
and indeed any other presumed means of realisation based on them, reside in this way 
within consciousness, as it does within them, and so cannot serve as a means to attaining 
it. Swami Lakshmanjoo explains: ‘God Consciousness is the life of all these means. 
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As that which is ‘inwardly established in consciousness’, at one with 
it, has developed and is perceived, the prohibitions and the rest (develop) 
‘through it’, by means of consciousness itself, (as) nothing which is not 
perceived can be applied to any practical purpose (vyavahdrayogya). This is the 
point. (Consciousness) ‘can be transmitted by practice’ to the body and the 
rest by attending (to consciousness) repeatedly. The meaning is that 
(consciousness) develops (there) in accord with its capacity to slowly (and 
gradually) purify (them), that is, (by means of the practice of) the postures etc. 
with respect to the body, breath control with respect to the vital breath, and 
withdrawal (of the senses) with respect to the intellect. ‘It is not logical’ that, 
on the contrary, by the power of the practice of the prohibitions etc. and their 
development in the body etc., it gives rise to development within consciousness. 
It is said that the capacity (to observe and practice the) prohibitions etc. that 
develops within consciousness is (essentially a process of) purification 
(sarisküra), and consciousness does not require purification. Purification (is the 
process of attaining a more) excellent (state), and that is not possible within 
(consciousness, as it is the most excellent state possible, otherwise, if it were in 
need of puri ion,) the contingency would arise that it is not consciousness 
(because purification is a process whereby that which is purified is made one 
with consciousness, which is essentially pure). Thus the prohibitions and the 
of the ancillaries of Yoga) serve no purpose with regards to this eternally 
t and supreme nondual (consciousness). This is the overall sense (of 
s taught here). As is said: 


‘(If one were to ask,) how could that which is firmly fixed (nirüdha) 
within consciousness in all respects (abhitah) be transmitted to the vital breath, 
intellect and body, so that the sequence of means (to realisation) operates there 
(within them)? We wonder (on the contrary,) what, where or how could those 
who exert themselves by the path of practice to purify this consciousne: 
contribute (anything to it) here?’ 


Or else (one can accept that this mounting) excellence, which is (the 
developing) manifestation (of consciousness), does take place within 
consciousness (directly), by means of the body and the rest. He says this: 


ere arate meie wu | 
TAHA ISTE || 4 I 


atha vasmaddrsi pránadhidehàder api sphutam | 
sarvatmakatvat tatrastho ‘py abhyáso ‘nyavyapohanam |I 98 Il 


They exist in God, so how can they be the means to God? One enters God 
Consciousness only by Tarka [sound reasoning].' (personal communication) 

7" All external yogic discipline is based on the accumulation of latent impressions, but 
these being finite cannot affect consciousness in any way. Self-awareness is the only 
means, and this is the awareness consciousness has of itself. 
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Or else (if you prefer to put it another way), because, according to 
our view, the vital breath, intellect and body ete. are (each) of the nature of 
all things, practice based on them clearly leads to the elimination of the 
contrary (elements which prevent the manifestation of consciousness).2* 
(98) 


Or else, according to the view of the philosophy of supreme nonduality 
(paradvayavada), that ‘although the Absolute (Brahman) is (equally in each) 
place, (It is) omniform, unsurpassed and inconceivable’, the body and the rest 
are also essentially consciousness, and so ‘are of the nature of all things’. 
Thus, the practice of the prohibitions etc., although established (only) there in 
the vital breath and the rest, (corresponds implicitly) to the denial of other 
(modes of conduct) that are not those of the prohibitions and the other 
(ancillaries of Yoga), which are established in duality, such as violence and the 
like. In this way, just as one should not do violence to oneself, so also (one 
should not do so) to others. Thus, consciousness itself manifests by the falling 
away of duality between oneself and the other, because (both) manifest as one’s 
own nature. This is the sense (of this verse). 

Surely (one may ask,) if one practices that here, one should become 
more skilled (in the development of higher states of consciousness) by the 
strengthening of the latent impressions (formed thereby). (If that is what you 
mean,) let that be (as you say). What is wrong with that? (However,) how is that 
that (practice) exerts itself to eliminate something else in such a way that it may 


?" All things are essentially Siva consciousness, and so everything is of the nature of 
everything else. So from this point of view, as the body, senses, mind and vital breath 
are also such, they can be said to serve as a means to developing Siva consciousness. In 
other words, the means and the goal are the same, and so they work together. 
Consciousness is perpetually self-realised and revealed. Yogic and other spiritual 
practices simply remove the veil of ignorance which seemingly obscures this fact. Thus, 
Sound Reasoning operates in this way, in the Empowered Means, whereas the other 
practices do so in the lower Individual Means described in the following chapter. But in 
every case, they do so, paradoxically, because consciousness is already realised, and 
there are no means outside it to attain it. 

*” See above, TAv ad 1/165 and note there. This line is also quoted above in TÀv ad 
3/43cd-45ab (45-46) and below in TAy ad 12/5 and 28/375cd-376ab. 

?" The practice of the ancillaries of Yoga are all related to the body, senses, mind, and 
vital breath, which are conditioned, finite entities. Thus, they would not lead to 
realisation, which is the manifestation of unconditioned consciousness, were it not that 
the body and the rest are themselves forms of consciousness. Moreover, the practice of 
the ancillaries of Yoga is beneficial and justified, because by practicing them, their 
opposites, which are harmful, are eliminated. The practice of nonviolence, which is one 
of the injunctions, eliminates violence done to oneself and others. The practice of 
nonviolence facilitates the manifestation of consciousness, which is the realisation that it 
is one’s own consciousness, and that of others is the same. Violence done to others is 
violence done to oneself. Conversely, good done to others is good done to oneself. The 
more deeply we experience that, the more firmly we realise the fundamental oneness of 
consciousness. To put it another way, to the degree in which we experience Siva’s 
immortal, blissful consciousness, to that degree we take on the suffering of others and 
share in their joy. 
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give rise to some other result also?" In order to quell this doubt, he gives (the 
following) example. 
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(Thus,) the body is made to jump upward by the quality of the zeal 
(rasa) of one’s intention to jump up (strengthened by repeated practice 
and) much jumping, and by eliminating the fear that it will fall, in a 
manner contrary to that (which is intended). (99) 


(The body) ‘jumps upwards’, that is, leaps upwards much, because it 
takes place repeatedly in order to (develop thereby) the ‘quality’, which is the 
desire to travel upwards, of the ‘zeal’ and excellence of (the athlete’s) 
enthusiasm (to do so, that develops) by repeated practice. Eliminating first of all 
the fear that the body will fall down or sideways, in a manner contrary to the 
zeal of one’s intention to jump upwards, it is ‘made to jump upward’, that is, 
is rendered fit to jump (further) upwards by exerting the ancillaries etc. (to 
improve their performance), This is the meaning. In that way, by practicing 
jumping upwards, the body’s downward etc. fall is attenuated. Thus, by 
practicing one thing, another is also achieved. This is the point." 

He now relates this (example) to the main point. 
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?' The question is, how can the elimination of latent traces of ignorance bring about 
higher states of consciousness? How can practice to bring about one result (i.e. the 
removal of latent traces) give rise to a different one (i.e. higher levels of consciousness), 
especially as the nature of consciousness and the latent traces are quite different? 

* The athlete, through training and casting aside fear of falling, learns to jump higher 
and higher. As he jumps higher, he is also attempting to fall less. Ideally a time will 
come when he jumps, he will continue to move upward without ever falling. In the same 
way, by repeatedly directing our intention to elevate our consciousness, it rises higher as 
practice progresses by eliminating those factors which bring it down. As Swami 
Lakshmanjoo puts it: ‘when you jump up you do so by rejecting ‘falling down’. 
(personal communication) So, in the same way, by focusing on God you reject 
differentiated perception.’ 
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Once (the disciple’s) own reflective awareness, which is similar to 
that (aroused by) the teacher's instruction,” is awakened, (all things) that 
are contrary to that (enlightened state of consciousness) are eliminated 
when he ponders on the readings of the scripture (pathacintana). (100) 


When, in this way, by the excellence of the disciple’s repeated practice 
of pondering on the readings of the scripture etc., his ‘own reflective 
awareness’ conforms ‘to that (aroused by) the teacher’s instruction’; the 
dullness and the rest ‘that are contrary’ to his own (enlightened) reflective 
awareness ‘are eliminated’. 

Surely (one may ask,) if dullness and the rest (of the obstacles) can be 
eliminated just by the power of the teacher's instruction, then what is the use of 
(the disciple’s) own reflective awareness, which (in that case would be) like an 
inner (useless) goitre (or hump on his back) (gadu)?® With this doubt in mind, 
he says: 
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Insofar as the teacher cannot inculcate his own knowledge or even 
word into the intellect (of his disciple directly), there can be no doubt 
(dhruvam) that the (disciple ultimately brings about) the progressive 
awakening (of his own consciousness) by himself. (101) 


The teacher cannot make his knowledge, that is, his ideas (cinta) etc., or 
(even his) word, whether his own or one he reads (from the scripture), develop 
in his disciple’s intellect, by his own power alone, as long as (the disciple) does 
not possess his own reflective awareness. This is because he is not capable of 
even understanding the teacher’s instruction (vakya) without his own reflective 
awareness, so how is it even possible for (the obstacles to his understanding,) 


?" Notice that, stated in this way, Abhinava does not preclude that the teacher be absent; 
indeed, no longer alive. In No Means, Abhinava stresses the presence of the Master. He 
need not teach anything. For the disciple who is ready, a gracious glance is sufficient to 
liberate him. Here, at the level of the Empowered Means, it is the teaching which 
counts. 

“ The disciple ponders repeatedly on the scripture he reads, keeping his thoughts in 
harmony with those of his teacher, and so when the self-reflective awareness of Siva’s 
pure, unlimited consciousness, which is the essential purport of the scripture and the 
teacher's instructions, arises within him, all the notions he has that are contrary to it and 
prevent its manifestation, are eliminated, 

75 These are the two relevant meanings of the word ‘gadu’ in this context. A hump on 
one’s back or a goitre are both unnecessary accretions to the body. They only deform it, 
without serving any function. If the teacher's instruction were to suffice by itself to 
enlighten the disciple, his reflective awareness would be similarly superfluous. 
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such as (his) dullness, to come to an end? Therefore, it is certain that there is a 
progressive (development) of his own (awakened) consciousness (bodha), 
which is his own reflective awareness, excellent because it is Pure 
Knowledge. This is the rest (that is implied to complete the meaning of what 
is stated here). 

By the glorious power of those who are attentive by nature (to the 
teachings and practice of Siva consciousness), even something experienced in a 
dream becomes directly perceptible (to them in all respects), right up to (the 
performance) of its function (arthakriya)."" Accordingly, he says: 
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Thus it is said that even if applied to something heard in a dream, 
the Yoga of the Creative Contemplation of Oneness (tadatmyabhavanayoga) 
certainly bears fruit. (102) 


‘Thus it is said that’ just by being aware of oneself, even when one 
perceives something unreal, such as something heard in a dream, or (one sees) 
the form of a woman or the like (as happens with nocturnal emissions), by 
repeatedly practicing the Yoga of Creative Contemplation (bhdvandyoga), it 
‘certainly bears fruit’. The meaning is that one experiences it directly as 
functioning (as does something experienced) when awake.*”* 


?* Although the teacher may instruct, if the disciple is devoid of reflective awareness, 
he can never come to understand it. Thus, from this point of view, his progressively 
developing insight, which is essentially Pure Knowledge (suddhavidya), is superior even 
to the teacher's instructions. 
W7 Real and illusory objects are distinguished from one another because the former do 
not give rise to the effects of the latter. A rope lying on the floor of a dark room that is 
mistaken for a snake cannot bite. It does not ‘perform the function’ (arthakriyd) of a 
snake. 

*" The Yoga of the Contemplation of Oneness (tadatmyabhavandyoga) is the union 
(voga) with Siva consciousness that develops by contemplating one's own essential 
oneness with it. It is the contemplative process of becoming one, which develops by the 
exercise of reflective awareness in all states of consciousness, including dreaming. Even 
dream objects, that are unreal, take on the reality of objects perceived in the waking 
state by recognising that both are equally manifestations of consciousness. This happens 
by first cultivating the reflective awareness of being conscious as the individual 
perceiver; then, as that reflective awareness strengthens, by cultivating the awareness of 
being the universal perceiver, who is consciousness itself. We know this is possible 
because even without developing higher forms of reflective awareness we sometimes 
experience dream objects as being so real that they give rise to the same results as their 
externally real counterparts. The standard example is emission when a man sees a 
beautiful woman in a dream. Here the term bhavand translated here as ‘contemplation’ 
retains its literal sense, which is ‘bringing into being’. Bhdvandyoga — the Yoga of 
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Surely (one may ask,) if the subject (visaya) (of these teachings) is 
considered to be one’s own self-awareness, then what is the nature of the 
recitation (patha) (of scripture) and the pondering (on its meaning) (cinta)? 
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The recitation (of passages from the scriptures is defined as a form 
of) reflective awareness (ãmarśana) focused on (just) the sound (of the 
words), without regard for the convention (that ascribes meaning to them). 
When one does pay attention to (the convention,) consider that to be 
(contemplative) thought (cinta) focused on their meaning." (103) 


Contemplation, is thus also the Yoga of Bringing into Being. Siva ‘brings things into 
being’ by the creative freedom which is His reflective awareness. The same reflective 
awareness animates every limited ‘contracted’ locus of consciousness. Thus, the 
exercise of reflective awareness amounts to the exercise of the freedom of 
consciousness to do all things and bring them about. Thus, ‘contemplation’— bhavana — 
is a process of self-suggestion attained through the practice of concentration and the 
like, which when it reaches its supreme level, causes the objects which the yogi 
contemplates, whether real or unreal, to appear to hii if immediately in front of him, 
fully evident. The Buddhist Dharmakirti (PV 2/285) is quoted by Abhinava (IPVv, 1 p. 
270) and Ksemaraja (SpN p. 27) as saying in this regard: "Thus all that is meditatively 
realised, whether real or unreal, with great intensity appears clearly before the yogi, at 
the culmination of the process, fulfilling his desires.’ 
The expression ‘Yoga of Contemplation’ (bhàvanayoga) is equivalent to the 
expression ‘process of contemplation’ (bhavanakrama), that we find in the following 
passage in Abhinava's Tantrasára: ‘When, in order to enter into the essential nature (of 
consciousness) explained before, one purifies thought progressively (kramena), one 
must apply the process of contemplation (bhdvandkrama), preceded by the teaching of a 
true teacher, true scripture and sound reasoning. Due to the power of thought 
(vikalpabala), people believe themselves to be bound. This (mistaken) belief (which is 
due to their thought constructs) is the cause of the continuing state of transmigration. 
Thus (it is not illogical to maintain that) the arising of a thought construct which is 
contrary to that destroys the thought construct which is the cause of transmigratory 
existence, and so (serves) as the cause of the elevation (of the fettered soul). And that 
(thought construct) which is such transcends all (the principles) up to Siva, which are 
limited (and conditioned), and is the ultimate reality (paramartha), which is nothing but 
unconditioned consciousness. It is the place where (all) things are deployed (according 
to their own nature), which is (their) radiant (vital) energy (rejas) that gives life to 
everything. That is itself myself (aham), and so it is that I (aham) transcend all things 
and am the nature of all things. This (realisation) does not arise for those who are 
blinded by Maya, because (they are) devoid of Sound Reasoning and the rest.’ TSA p. 
21-22 
W See above, 4/100. 
?? Read with MSs K and C tadarthastha for tadarthastu. 
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(If one recites scripture without regard for) the ‘convention’, that is, 
one is indifferent to the meaning (of the words) established by linguistic 
convention, one is said to be ‘focused on the sound (of the words)’ 
(Sabdanistha), and not on (their) meaning (arthanistha). When one does pay 
attention to that, with relation to the sound (of the words), the perception of 
(their) meaning (arises) by giving it precedence over the perception of (just) the 
sound (of the words). This is the sense (of this verse).?'' 

Having thus explained this by the way, he (now) continues (his 
exposition of) the main point. 
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?! The word sabda has two meanings. One is ‘word’ and the other ‘sound’, which 
indicate two ways of understanding language. A language consists of sounds. They are 
the sounds of the words not, of course, just any sounds. In the case of Sanskrit (as well 
as other languages like Hebrew or Arabic), the sound of the language is an integral 
feature of the language which, at least from the perspective of its use in ritual, is as 
important as the capacity these sounds have to convey meaning. The recitation of the 
Vedas or Tantric Mantras is an example of how Sanskrit functions as a language even 
without reference to its meaning. Vedic or Tantric Mantras may have meaning, but a 
knowledge of that is not essential, all that is required is their utterance for ritual or yogic 
purposes. The Vedas are still nowadays meticulously committed to memory, which 
takes years of hard work, without any felt need to understand their meaning. This is 
because the purpose of doing so is just their recitation. The sound itself is considered to 
be powerful and sacred in itself. Abhinava explains that the reason for this is because by 
reciting or hearing it, the reflective awareness of consciousness, free of thought 
constructs, is strengthened. Thus, Jayaratha’s commentary ignores an important point 
that Abhinava is making here with regards to the distinction between the two aspects of 
the practice of reading or reciting scriptures. One is the exercise of nondiscursive, 
reflective awareness devoid of notions, by focusing on just the sound of the Sanskrit of 
the recitation. The other is the contemplation of the notions which form by reflecting on 
its meaning. This process is called cinta, which means literally, as I have translated, 
‘(contemplative) thought’, Here this term refers to the progressive refining of thought to 
higher notions of the meaning of the scripture, culminating in the intuitive insight of its 
ultimate purport, which is the experience that one’s own essential Siva nature and all 
things are one with it. This is Pure Knowledge and the acme of Sound Reasoning. These 
two ways of reading scripture, that is, concentrating on its sound alone or its meaning, 
reinforce each other and lead to the same state of consciousness, although the former is 
nonconceptual, and the latter involves thought. 

According to Swami Lakshmanjoo (2007: 39), the state of concentration on the 
sound of language is dhyana. Cinta is a more subtle state of concentration on the one- 
pointed concentration of dhyana. It is practiced to maintain that concentration. In this 
perspective, knowledge of the meaning of language, and attention to it, is considered to 
be superior to just utterance without that knowledge. This is consistent with 
Abhinavagupta’s view that any aspect or form of ritual, like the recitation of Mantras, 
should be accompanied by a deepening understanding of their sense that is attained in a 
heightened state of consciousness that develops by the Yoga of Sound. This must be so 
if ritual or the recitation of a sacred text is to develop into the knowledge which, when it 
attains fullness, is itself the liberated state. See below, 5/136cd-137ab (5/135cd-136ab) 
and cross references noted there. 
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As far as that nondual consciousness is concerned, (repeated) 
practice (abhyasa) is useless (as it always perfect). (Practice) serves only to 
uproot the doubt that (consciousness is in any way) sullied by duality.’ 
(104) 


For the aforestated reason, (as far as) ‘that’ (nondual consciousness is 
concerned), ‘(repeated) practice’ of (the ancillaries of Yoga.) beginning with 
the prohibitions, (is useless). Well then, if this (practice) serves no purpose, then 
why is it mentioned (at all)? With this doubt in mind, he says: ‘(Practice) 
serves only’ etc." 

Surely (one may ask,) if that is the case, why was it said before that 
sound discriminative reasoning, which is essentially one’s own reflective 
awareness, uproots (all) the doubts (which are the thought constructs due to the 
mistaken notion) of duality (dvaitasanka)?" ^ With this doubt in mind, he says: 
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It was said that discriminative reasoning investigates the doubts 
(which are the thought constructs) brought about by (the mistaken notion 
of) duality, (and so eliminates them). The prohibitions and the rest (of the 


?? Verse 104 continues on from verse 100. 


? The expression nirmiilanaya literally means ‘in order to render (the mistaken notion 
of duality) without roots'. The common daily experience of the fettered soul is that there 
is a difference between himself as the perceiver and the world around him. He 
experiences this duality because he is ignorant that the true nature of all things, 
including himself, is the one consciousness which manifests as every single thing, that 
is, both as the perceivers and their objects as well as their perceptions of them. These 
distinctions are essentially thought constructs (vikalpa). If examined in the light of the 
teaching concerning the oneness, i.e. the absence of duality, in the one reality of 
consciousness, these notions are no longer taken for granted as being true and correct. 
However, they persist as doubts which, as active expressions of ignorance, seem to sully 
the purity of self-illumining consciousness. The insight of Sound Reasoning, namely, 
the Pure Knowledge which is the experience that ‘I am all this (universe) and all this 
(universe) is me’ severs the very root of these doubts. Realising them to be groundless, 
they give way to the clarity of insight which is the reflective awareness of consciousness 
itself. 

314 Only Sound Reasoning is a direct means to realization. The other means function on 
its basis and serve only to clear away impediments to its application, progress, and the 
attainment of its goal. 

?5 One could also translate the expression dvaitasanka as ‘the doubt born of duality’ or 
“the doubt which is duality’. 
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ancillaries of Yoga) serve as means (to realisation indirectly only) insofar as 
they are means to that discriminative reasoning. (105) 


‘It was said’, when the nature of intuitive reason was discussed.*"® 
Moreover, it is said: 


‘By means of that (sound discriminative reasoning), the Yogi may 
discern that which impels towards the accomplishment of Yoga 
(yogasiddhipravartaka) and that which obstructs it, which is established (and 
ordered) (sarmvyavasthita) in many ways.”*"” 


Therefore, it was said that the prohibitions and the rest (of the 
ancillaries of yoga) uproot the doubt that (consciousness is in any way sullied) 
by duality, because they are (progressively), one after another, means to the 
sound reasoning (which brings) that (about). Therefore, (sound reasoning) 
should be said to be the primary (factor) amongst them. Thus he says that (the 
ancillaries of yoga are means to realisation) ‘insofar as they are means to that 
discriminative reasoning'. Thus d that only (sound) intuitive reasoning 
is the direct means (to the realization of enlightened) consciousness, not the 
other (ancillaries). 

Nor is this (teaching unsupported by the) authority (of the scriptures). 
Thus, he says: 


sw agra p Ed Wr mE d 

REPRE wdfcquERT WAT doo og 

fafed wear saien md 
smash. wq: HAT TA: Zo di 

a praa moi ms uev a 

uktari $ripürvasastre ca na dvaitam nàpi cadvayam | 
lingapiijadikam sarvam ity upakramya Sambhund | 106 Il 
vihitam sarvam evatra pratisiddham athàpi và | 


pránàyamádikair angair yogah syuh krtrimà yatah W 107 ll 
te tenükrtakasyásya kalàm nàrghanti sodasim | 


Moreover, Lord Siva has said in the Sripürvasüstra (the 
Malinivijayottara), in the passage that begins: ‘there is neither duality nor 
nonduality and no worship of the Linga or the like . . . .'?'* (He goes on to 
say that) ‘everything is prescribed here, or else (one could say that 
everything is) prohibited.’ (The point is that) ‘the Yogas (of other systems), 


* See above, 4/13 ff. 

37 Svayambhuvasütrasamgraha 20/31, quoted by Vasudeva (p. 422). Read with 
Vasudeva nirodhakam for nivartakam. 

?'5 The three references in this passage drawn from the MV correspond to MV 18/74cd, 
78ab and 19, respectively. 
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along with the various ancillaries such as breath control, are artificial 
(mental constructs) (krtrima). Thus, they are not worth (even) a sixteenth 
part of this one, which is uncreated (and authentic) (akrtrima).’ ?? (106- 
108ab) 


Sambhu has said in the Sripiirvasastra, (in the passage) which begins, 
‘neither duality nor nonduality’, which is not quoted (with exactly the same 
words) due to the constraints of the metre." A negative particle is also 
(implicitly) associated (with the statement), ‘anything such as the adoration of 
the linga etc.’ (denoting its negation). As is said there (in the 
Malinivijayatantra): ‘and (so too), not the worship of the linga etc.'.?' (The 
word) ‘anything’ (implies) that (this Tantra) accepts that (everything,) 
beginning with the worship of the Liga, should (also not) be given up etc. As is 
said there: 

‘(There is no worship of the Linga or the like), neither its 
abandonment.” There is neither (the renouncer's) rule of not carrying to own 
anything (nisparigrahata) nor (the householder’s) engagement with possessions 
(saparigrahata). (Such practices as having) matted hair, (smearing the body) 
with ashes and the like are neither rejected (nor enjoined)."* Such is also the 
case with the observance or otherwise of (the ascetic’s) Vows and the like. 
Entry into the sacred meeting grounds (ksetra) etc., the observance of the Rule 
etc., (the distinction between) one’s own and others’ (sectarian) appearance 
(rüpa), sectarian insignia (Iinga), (initiatory) names and clans (gotra) or the like 
— none are either prescribed or prohibited in this (Tantra). ??* 

(Well then, an opponent may object that) in this way, (all that one can 
do) amounts to maintaining silence. With this doubt in mind, he says: 
‘(everything is) prescribed’ etc. Everything (prescribed in the scriptures) is 
enjoined, and (they are also) prohibited. Prohibiting something and (having 
done so) enjoining something (else) would give rise (to the duality of) relative 
distinctions (bheda). Thus, there is no division between wha o be done and 
what not for a yogi who has realized the nonduality of consciousness.” This is 
what is being said (here). Thus ‘the yogas’ of other systems which, accepting 
breath control and the like (to be the ancillaries of yoga as means to realization 


* MV 18/19. MV reads —lirigair for argair, —matüh for yatah. Read with the MV te 
tena for tat tena. See above, note 4,2. 

?" Tbid. 18/74c. In the printed edition of the MV, this line reads: na dvaitarn napi 
cddvaitam. Abhinava's reading of it is: na dvaitam napi cádvayam. The meaning is the 
same. Jayaratha quotes the first version to explain that Abhinava makes this change to 
accommodate the metre. 

?! ]bid, 18/74d. 

?? Also quoted above in 4/106-108ab. 

7? See below note 4,930 ad 4/257cd-258ab where the Kulapafcasikà is quoted as 
disapproving the growing of matted hair and the wearing of sectarian insignias as do 
Saiva ascetics. 

*4 MV 18/75-77, quoted below as 4/214cd-217ab. The entire passage from which these 
lines are drawn is commented upon below, from 4/221cd ff. 

75 There is nothing the yogi who is at one with pure consciousness should or should not 
do. 
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in themselves),"^ are artificial (constructs), and so are incapable of becoming 
even merely similar in just (some) small aspect to (our) yoga, which is 
essentially nondual consciousness attained spontaneously. This is said (with the 
words) ‘(the various ancillaries) such as breath control (are artificial 
(constructs))’ and so on." 

Surely (one may ask,) if that is so, as that (reflective awareness) is 
uncreated and does not depend on (any) instrumental means, is (this teaching) 
always true (and applicable) or not??* With this doubt in mind, he says: 


fi caes cafe rata fated go d 
aed oa: feted qe em ana | 


kim tv etad atra devesi niyamena vidhiyate | 108 Il 
tattve cetah sthirtkaryam tac ca yasya yathastv iti | 


‘Rather, O mistress of the gods, it is enjoined here as a fixed rule 
(niyama) that the mind must be firmly fixed on (ultimate) reality, and that 
that be so for whomever in whatever way it may be (achieved).’ ?? (108cd- 
109ab) 


So what should be enjoined here (in this teaching) as a fixed rule? (In 
reply to this question, the Mdlinivijaya teaches): ‘the mind must be firmly 
fixed on (ultimate) reality’, and the mind does not become firm (and stable) 
here spontaneously (without cause). Thus, in this case, one must certainly 


°° Read pranayamádyangikaranatayá for prandydémadyarigakaranakataya. 

*7 Only Sound Reasoning, which is essentially the reflective awareness of 
consciousness, is uncreated (akrtrima) and authentic. All other forms of yogic practice 
are derived from this one. They are created from it and so are artificial constructs and 
secondary to it. The direct insight which is the spontaneous realisation of nondual 
consciousness arises in an instant. One and eternal, it is not attained bit by bit, gradually 
over a period of time. Thus, the ancillaries of Yoga, each of which are understood to 
operate partially and successively, belong to the sphere of composite, temporal reality, 
which is a creation of the fundamental, perennial uncreated consciousness. The Yoga 
taught here is that of the direct insight consciousness has of its own nature through its 
own naturally inherent power of reflective awareness. Reflective awareness, which 
discloses the true unconditioned nature of consciousness, is *uncreated'. It is innate in 
consciousness which, as the one eternal reality, is not created by anything. Thus, it is 
totally different from the other forms of Yoga and their ancillaries that are, on the 
contrary, artificial constructs. 

° The question here is whether there are any rules at all that need to be observed, or 
whether they are all equally and invariably false. Or else, are they applicable sometimes 
in certain circumstances? 

39 TA 4/108cd-109a is MV 18/78cd-79a. TA 4/109b is a condensed paraphrase of MV 
18/79cd. Cf. below 4/120cd-121ab and 4/213cd ff. MV 18/79a reads sthirikaryar for 
sthiram karyam. The line in the MV ends with suprayatnena yoginà instead of tac ca 
yasya yathastv iti. 
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consider there to be some instrumental means (nimitta)*” (or reason for this to 
take place). With this doubt in mind, he says ‘that that be so for whomever in 
whatever way it may be (achieved)’. And that mind of the yogi, whoever he 
may be, should be firmly fixed, independently of (any particular) fixed (niyata) 
means (nimitta). This is the meaning. As is said there (in the Mdlintvijayottara): 

‘In whatever way (that is conducive) to that, so should he practice’**! 

Thus it is said that as there is no (particular) rule (niyama): everything is 
enjoined and (everything) is prohibited. This verse has been corroborated in 
detail (in all respects) in order to show that (this is) the one unequivocal view of 
the (entire) eighteenth chapter (of the Malinivijayottaratantra). 

He concludes this (teaching as follows). 


The Irrelevance of Conceived Forms of Worship (kalpitarcadyanddara)** 


Pure Knowledge and the Inner and Outer Cogitation of Consciousness 


Wd SoA WHA: d 208 I 
Fara aA TAT PTT: d 


evar dvaitaparamarsanasaya paramesvarah || 109 || 
kvacit svabhavam amalam àmrsann anisam sthitah | 


In this way, the Supreme Lord abides somewhere, constantly 
reflecting on His own stainless (amala) nature, so as to put an end to the 
awareness of duality (dvaitaparámarsa)."? (109cd-110ab) 


Surely (one may ask,) the Supreme Lord's nature is nothing but pure 
of which the reflective awareness is that ‘I alone am everything’. 
ible for it to differ in any way at any time, anywhere. So how is it 
that it is said that He abides 'somewhere', constantly reflecting on His own 
stainless (amala) nature? With this doubt in mind, he says: 


F: ARS sees: $e gd 
fata Tape ap REAT | 


?* Another possible translation could be: ‘if the mind does not become firm (and stable) 
here spontaneously (without cause), one must thus, in this case, certainly consider some 
means (nimitta) (by which it may become so).” 

“I MV 18/79cd. 

32 The absence of corroborative references on the part of Jayaratha and the distinctive 
Pratyabhijüà terminology indicate that the passage from 109cd-122ab consists of 
Abhinava’s own reflections. 

333 There are two aspects of the reflective awareness of Siva consciousness. One is the 
awareness of duality, and the other, the awareness of nonduality. Immersed in the 
former, the individual soul is bound. When Siva chooses to grace the soul, he instils the 
latter, inducing the soul to participate in it and hence be free of binding duality. 
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yah svabhavaparamarsa indriyarthadyupayatah W 110 Il 
vinaiva tanmukho ‘nyo và svatantryat tadvikalpanam | 


The reflective awareness of the essential nature (of things can be 
direct and) free of (outer) means, such as the senses and (their) objects etc., 
or it can be other than that, and have that (direct awareness) as its basis 
(tanmukha). The cogitation (vikalpana) (that embraces these two forms of 
awareness, the one direct and the other aided, and the choice between 
them)?" depends (on the perceiver’s) freedom. (110cd-111ab) 


Indeed here (in the course of perception, the reflective awareness of the 
nature of things may be) established in the inwardly subtly manifest form 
(ullikhitakdra) (of consciousness as the perceiver) alone, independently of (any) 
means, such as the senses and (their) objects etc. Or else it can be a ‘reflective 
awareness of the essential nature (of things)’, which is ‘other than that and 
ha[s] that (direct awareness) as its basis (tanmukha)’; that is, one that has the 
senses and their objects etc. as its means, and follows on from the 
nonconceptual (nirvikalpa) (consciousness that precedes it, and is its basis). 
Although that ‘cogitation’ (vikalpana), which is a thought construct (vikalpa), 
possesses both natures, it is generated from the freedom of (the individual 
subject) who perceives the field (of sensory and mental perception) 
(ksetrajfia).* 


** The word vikalpa is a substantive noun, that is, one that denotes a particular thing. 
The word ‘vikalpana’ is an action noun. So if ‘vikalpa’ means ‘a thought’, vikalpana the 
thinking of that thought, or one could say ‘conception’, as is translated here. Abhinava 
uses the two terms vikalpa and vikalpana in this passage from 110cd to 114ab in a very 
specific way, which he defines clearly below (in 113cd-114ab). There he says that 
vikalpana is Pure Knowledge, which as we have seen is the experience of the insight 
that "I am all this". On the contrary, vikalpa, is the product of the ignorance (‘impure 
knowledge’) of Maya, that perceives and generates the experience of duality, division, 
and difference between the perceiver and the perceived. Thus, vikalpana is both, as it is 
the experience of the identity of oneself as the perceiver (i.e. ‘I am’), which is one, and 
the object (‘all this’), which is many, It is dynamic, as it moves freely from one polarity 
to the other without exclusion or conflict. On the contrary, vikalpa, centred as it is on 
the object, is static, confined, as it were, to it. Thus, from the perspective of vikalpa — 
‘thought’ — in the domain of Maya, it excludes vikalpana — ‘conception’ — in the domain 
of the insight of Pure Knowledge. 

35 We can arrive at a better understanding of this verse by examining other possible 
meanings and hence translations of it. These are as follows: 


"The senses and their objects can serve as a means to the reflective awareness 
(Siva has of) His own nature, or (independent of them,) it can be other than that (as 
nonconceptual awareness). These (two) alternatives (vikalpana) (proceed) from (the 
Lord's) freedom (which is never restricted)." 


Or 

*The reflective awareness (Siva has of) His own nature can be devoid of means 
such as the senses and their objects, or it can be other than that (while maintaining) that 
(direct awareness) as its basis (tanmukha). That (alternative) conception (vikalpana) 
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(between these two possibilities proceeds) from (the perceiver's) freedom (to choose 
between them).” 


The reflective awareness consciousness has of its own nature is described here 
in relation to sensory perception. One of the points Abhinava makes is that 
consciousness remains the same whether it is engaged in sensory perception or not. 
When it is directed at objects of sense through the channels of the senses, in the initial 
moment of perception everything is perceived directly as it is, that is, as a manifestation 
within consciousness. This inner manifestation corresponds to an inner awareness 
consciousness has of itself as all things and that all things are manifestations of 
consciousness. Accordingly, Jayaratha calls this the ‘inner manifestation’ (antarollekha) 
of consciousness, in which subject and object are still one. In the second moment of 
perception, the individual features of the one unified manifestation of consciousness as 
all things are defined as individual entities separated from one another and the 
perceiving consciousness. This process is marked by another activity of consciousn 
namely, the formation of mental labels for individual entities and perceiver: 
accompanied by concepts and notions concerning their nature, qualities, functions, 
relationships between one another, and so on. The first stage is free of thought 
constructs and characterized by oneness, the second is that of thought and is 
characterized by multiplicity. 

In this way, the reflective awareness of the one consciousness has two forms. 
One is the pure reflective awareness of the perceiver's own nature as all things, which is 
internal, not objective, one and undivided. The other is that same reflective awareness 
operating through the senses, and so relates to the objects of the senses. The former, 
which is independent of the senses, perceives the inwardly manifest form of 
consciousness as the intimate reflective awareness which is its all-embracing 
subjectivity. Although the awareness operating through the senses perceives concrete 
manifest forms, it must nonetheless be invariably preceded by the former nondiscursive 
awareness. The former, in this respect, is the pure nondiscursive awareness which is the 
underlying ground of perception and illumines all its phases, including the formation of 
the thought constructs (vikalpa) that serve to identify specific objects. This essentially 
amounts to the difference between the same reflective awareness when it has these two 
aspects and when it does not. Thus, as the spontaneous discursive cognition of the 
perceiver, the reflective awareness of Siva’s innate nature is both. To elucidate this 
view, Abhinavagupta refers to consciousness engaged in perception with the word 
vikalpana, which has two meanings. One is 'alternative', and the other can be translated 
as ‘notion’ or ‘cogitation’. It is Pure Knowledge, in which awareness is of the form, ‘I 
am all this and all this am I’. It is called ‘vikalpana’ because it encompasses the 
‘alternative’ notion that ‘I am all this’ and ‘all this am T’ as a higher form of ‘cogitation’. 
However, when this ‘cogitation’ — vikalpana — is not grounded in Pure Knowledge as 
one of its two alternatives, then it is termed ‘vikalpa’, which is the stream of 
dichotomizing notions generated by the sense of duality, which is the ignorance of 
Maya. 


In both aspects — vikalpana and vikalpa — the pure subjective awareness 
remains unaffected by objectivity; that is to say, it never descends to the level of a 
thought construct. This is the aspect of awareness which, operating independently of the 
senses, is the Divine Means, by which consciousness perceives itself and all the 
universe it produces within itself, directly. The form of awareness which operates 
through the senses and mind is active in the other two categories of means, Empowered 
and Individual. The Empowered (saktopaya) is essentially the exercise of reflective 
awareness, engaged in the act of knowing. As knowledge of ultimate reality, which is 
pure consciousness, is free of notions and mental constructs, the focus of the practice of 
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And that is of two kinds, and so he says: 


Wed STATOR wESH | 222 od 
wrap Smp varenü Twas | 

wea g areata 222 1 
Yatra wdHüdenefe | 


tac ca svacchasvatantratmaratnanirbhasini sphutam W 111 M 
bhüvaughe bhedasamdhatr svatmano naisam ucyate | 

tad eva tu samastarthanirbharatmaikagocaram W 112 ll 
Suddhavidyatmakam sarvam evedam aham ity alam | 


Again, that (cogitation is two-fold)."^ (One) is called (the darkness) 
of the Night (of Maya), which (perceives and) forges (saridhatr) the duality 
between one's own (conscious) nature and the flux of phenomena 
(bhàvaugha) that manifests clearly within the jewel of the pure, free Self. 
(The other is) that same (reflective awareness) directed entirely to the Self, 
which is full to overflowing with all things. (This is) the Pure Knowledge 
that “I am all this", which is complete. (111cd-113ab) 


"Again, that' cogitation (vikalpana) (is two-fold). It is this 'Self" which 

is ‘pure’ (svaccha) because it is not made manifest by something else, and so 
se it does not depend on anything else, is ‘free’, and is nothing but the 

er who is the supreme Light (of consciousness). It is (like a) crystal, 
because it can bear the reflections (of phenomena within itself). Having made 
‘the flux of phenomena (bhavaugha)’, consisting of subjects and objects that 
can manifest there at one with it, ‘clearly’ (manifest there within it), it is said to 
be ‘(the darkness) of the Night’ of Maya, because it (perceives and) forges the 
duality (bheda) (between consciousness and the flux of phenomena) as (separate 


this means is the active engagement of the reflective awareness of consciousness that 
eliminates them through direct insight into its true nature. As we shall see, this is the 
goal of the Individual Means below the Empowered one, as it is of the Divine one above 
it. However, the sphere of practice of the Empowered Means is perception and its 
instruments, which are primarily the mind and senses, and hence secondarily, the body 
and the vital breath. Thus, the sphere of operation of this Means is the point of contact 
between the unity of the subject (the experience ‘I am’) and the plurality of the object 
(the experience ‘this is’), This unit diversity is the Pure Knowledge experienced as 
‘I am all this and all this am I’. This ‘cogitation’ — vikalpana — is Sound Reasoning — 
sattarka. As we shall see in the following chapter, the Individual Means is based on the 
diversity of objectivity within the domain of Maya, which thus serves as a means to 
realisation (máyopáya). In that domain, practice begins with the body, senses, mind and 
the vital breath operating in relation to objectivity. 

?* The ‘cogitation’, ‘alternative notion’ or ‘conception’ — vikalpana — is the cogitation 
in the realm of nonduality of the pure reflective awareness free of thought constructs 
(vikalpa) that form on the lower level of Maya, the realm of duality. The former is the 
basis of the latter, which develops out of it. One with it, it is of two kinds, as explained 
in the previous note. 
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and) distinct from the (direct) presence of one's own (consciousness)." The 
meaning is that, by this general statement, all (phenomena) are described (in this 
way). Again, that same conceived option (vikalpana) assumes the (other 
opposite) form, of the sort ‘I myself am all this’, and is established solely in its 
own (conscious) nature, which is completely full of ‘all things’, and so is 
‘complete’, that is, sufficient (in all respects to do this), and (so) as such is said 
to be Pure Knowledge. This is the connection with (what was said) previously. 

Surely (one may ask,) according to the dictum: 'all thought is 
transmigratory existence," all (forms of) thought (and notions) should be 
abandoned. So what is the purpose of the aforementioned division (into two 
alternative conceptions)? With this doubt in mind, he says: 


zd famed vpsfaemed PENAF 1 223 0 
"freie uri fact ewe | 


idam vikalpanarh $uddhavidyarüpari sphutatmakam || 113 |l 
pratihantiha màyiyam vikalpam bhedabhavakam | 


This cogitation (vikalpana) is Pure Knowledge (free of thought 
constructs that,) clearly evident, eliminates the Mayic thought (vikalpa) that 
generates (and ponders on) the relative distinctions (bhedabhavaka) 
(between things) here (in everyday life). (113cd-114ab) 


(Pure Knowledge) ‘is clearly evident’, The meaning is that (it is a form 
of cogitation that) has attained a state of direct (apprehension of the one reality, 
which is pure, undivided consciousness) by the process of purification of 
thought constructs described previously."" As it eliminates the Mayic thought 
which is the cause ‘that generates (and ponders on) the relative distinctions 
(between things) here (in everyday life)’, this is (the form of cogitation) that 
should be adopted (upddeya), because it generates (and ponders on) nonduality 
(abhedabhavaka). This is what is said (here in this verse). 

And, because of the (many) different objects of awareness, that (Pure 
Knowledge) is of many kinds. Thus, he says: 


The Perennial Rite of Pure Knowledge and Inner Worship 


SIGfAETRTWS a: US AFN 22% d 
SY STATA TATA: d 


Suddhavidyaparamarso yah sa eva tv anekadhà ll 114 II 


37 The expression here is anyapoharüpatvena, which literally means, ‘as something else 
which is (its) negation’. 

?* This dictum is quoted above in TÀv ad 1/214 and below ad 14/13 and ad 16/283cd- 
284ab (284). 

* See above, 4/3-7. 
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snünasuddhyarcanühomadhyànajapyádiyogatah | 


?* (In the context of the ritual worship of the deity,) this same 
reflective awareness, which is Pure Knowledge (S$uddhavidyaparamarsa), is 
of many kinds, according to whether it (arises) in association with the 
ablution (sndna) (that precedes the rite), (the preliminary process of) 
purification, worship (of the deity), the offering of oblations (to it), the 
visualization (of it), or the repeated recitation of Mantra and the rest.“ 
(114cd-115ab) 


9? The domain of the Empowered Means is that of Pure Knowledge. The dualistic 
perception of the world in the domain of Maya is transformed into the play of the 
polarities of subject and object as aspects of the contemplation (bhāvanā) which is the 
sound discernment of identity. Once the stage has been set in cogitative cognitive terms, 
in what follows, Abhinava describes it as the experience of the aesthetic relish of 
worship. The perception of Pure Knowledge is a perpetual offering to the universe, 
inwardly merged in consciousness. The rite unfolds through the following stages: A) 
The yogi penetrates into his cosmic nature. B) He offers libation (tarpana) to the Paths. 
followed by the inner ablution, and D) libations (tarpita) to the deities of the 
ses. Then follows E) the purification of the metaphysical principles of the body. F) 
Beholding the body as the vessel of consciousness. G) The offering through the mind 
and the senses. 
9! The Tantráloka is presented by Abhinavagupta as a ritual manual (paddhati) (above 
1/14); accordingly, he always refers to ritual in relation to the categories of the means to 
realization. Thus, in the previous chapter, while declaring that ritual is not operational at 
all in the sphere of Divine Means (above, 3/280-290ab), he takes care to emphasize that 
ritual action ultimately reaches its goal in the realization of the pure supreme 
subjectivity, which is the sphere of the Divine Means (3/294ab (293)), and so is not 
useless. Here Abhinava explains the function of the components of the ritual worship of 
the deity in the context of the Empowered Means. These outer forms of practice are 
effective for the same reasons advanced with respect to the ancillaries of Yoga if they 
are grounded in this reflective awareness and sustain it. Thus, it can be said secondarily 
to be of as many kinds as are these outer practices. 

In the course of expounding the experiences of the yogi who is immersed in the 
empowered (śākta) (state of) penetration (samdvesa) (MV 18/28), the MV teaches how 
phases of outer worship of the Deity are assimilated to them. There we read: 


The yogi should always worship himself fervently with scent, flowers and the 
like (placing the offerings on the top of his head, where) the Cavity of Brahma is 
located, or else (do this with just his) imagination, (43cd-44ab) 

1) His bathing is effected (just) by making contact with (any) liquid substance. 
(44cd) 

2) (His) offering (yajana) (to the deities) is considered to be (merely his) 
perception (grahana) of the smell of perfume, flowers and the like. 3) His savouring of 
the six flavours (of good food) serves as (his) offering of food (to the deities). (45) 

4) Whatever sound (he happens to) utter is said to be (his) repetition of mantra 
(apa). (46ab) 

5) (His) offering to the fire (homa) continues for as long as (his) mind is 
focused there (on the sound) of anything that is burning burns. (46cd-47ab) 

6) (His) visualization (dhyana) (of deity) is considered to be whatever form he 
(happens) to see. (This) great nondual (way of) worship has (thus) been taught by 
implication (in relation to the subject at hand). (46-48ab) MV 18/43cd-48ab 
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Surely (one may ask.) how can this reflective awareness, which is Pure 
Knowledge, remove the Mayic thought (vikalpa) which is established in duality 
(bheda), if that also is said to have other modalities (which are required) in 
order to apply it? With this doubt in mind, he says: 


finierat Tard 224 a 
snfava yA Riad cease | 

visvam etat svasamvittirasanirbharitam rasat |l 115 || 
Gvisya Suddho nikhilam tarpayed adhvamandalam | 


A) Once the pure (yogi who has attained this reflective awareness) 
has penetrated (spontaneously) by virtue of (his) aesthetic delight (rasát) 
into this universe, full to overflowing with the aesthetic sentiment (rasa) of 
his own consciousness, B) he should offer libation (tarpayet) to the entire 
circle of the Paths (of cosmic manifestation).“” (115cd-116ab) 


Sanderson (1992: 297-298) suggests that this passage inspired Abhinava's 
presentation of the higher nondual worship he maintains is taught in the Bhairava 
Tantras, that he presents in the passage that follows (from 115cd to 122ab). Supported 
by his prime authority, the Mdlinivijayottara, he teaches this in the context of practice 
based on thought empowered by energy of the one ultimate dynamic cognitive 
consciousness (anuttarasamvid), the Inexplicable (anākhyā). Thus, after defining how 
this works in relation to ritual ablution (sndna) (4/116cd-117ab) and the other 
preliminary purifications (4/117cd-119ab), Abhinava goes on to define worship itself in 
these terms (4/121ad-122ab). This leads him to teach the form this worship takes in the 
context of the Empowered Means (ie. as a method of purifying thought) by an 
exposition of the cycles of consciousness, focusing amongst them on that of the Twelve 
Kalis (4/122cd-181ab). 

He then teaches how Mantra operates by analysing in this context the primary 
seed-syllables of the deities (Para and Kalasármkarsani) of the Trika and Krama systems 
he integrates into his Anuttara Trika (4/181cd-193). He goes on to define the nature of 
the repetition of Mantra (japa) practiced in the Empowered Means (4/194), the 
visualization of the Deity (dhyána) (4/195-199), Mudrà (4/200), and the offering of 
oblations (homa) (4/201-202). He then concludes with an exposition of the nature of this 
inner sacrifice (yaga) in general. (4/203-212). 

“? Sanderson (2006: 50) translates: ‘Cleansed by joyfully immersing himself in this 
universe brim-full with the <liquid>/<bliss> (rasah) of his awareness, he should gratify 
the entire sequence of cosmic hierarchies.’ 

All this takes place spontaneously by the power of the reflective awareness of 
Pure Knowledge, not by the practitioner's own effort. He simply abides respectfully 
attending on Siva consciousness, ready to do whatever he intuitively senses, it suggests. 
He penetrates into all things, recognising that they are the outpouring of consciousness, 
full of its aesthetic delight (rasa), by the wonder he experiences of the infinite expanse 
of his true nature, which is one with it. Savouring its aesthetic delight, it becomes 
directly apparent to him in accord with its true nature, even as it becomes one with him. 
Sanderson (2006: 50) sees here a reference to the initial purifying ablution. Although 
not clearly stated, this may well be so, as ablution with water marks the very beginning 
of worship. Moreover, Abhinava has referred to it in the previous verse as marking the 
commencement of this inner worship. Then, the yogi, his senses active and enthralled, 
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Here (according to this teaching), the yogi who possesses this kind of 
reflective awareness ‘has penetrated’ into this universe, because of the 
excellence of his reverence (adara) (for Lord Siva), by virtue of the fullness of 
the wonder (camatkàra) of his own Self, by means of the process (that purifies 
thought) which will be described (further ahead).** Then he is thus at one with 
the supreme subject, and so is ‘pure’. (In this state of purity, he) ‘should offer 
libation to the entire circle of the Paths (of cosmic manifestation)’, that is, he 
should make it directly perceptible (to himself) (saksat kuryat) as ‘full to 
overflowing with the aesthetic sentiment (rasa) of his own consciousness’. 
This is the meaning. Having in this way established that there is no object of 
worship etc. which is conceived (kalpita) in a fixed external form, after having 
(explained) that the ancillaries of Yoga are of no use, the occasion has arisen to 
(explain), as announced (previously), that (we do not) revere any conceived 
(kalpita) (external) idol (arca) or the like. 

Surely (one may ask,) it is right to consider that (ritual) ablution and the 
like are essentially forms of reflective awareness (in the domain) of Maya 
because (Maya) (perceives and) forges duality, so how is it that (they are) said 
to be (forms of) the reflective awareness of Pure Knowledge? With this doubt in 
mind, he says: 


seerfasngawrenifasrifed 1 225 u 
Rune tees ossi UST |d 


ullasibodhahutabhugdagdhavisvendhanodite | 116 Il 
sitabhasmani dehasya majjanam snanam ucyate | 


C) (The true, inner) ablution is said to be the immersion of the body 
in the white ash (produced) when the fire (that devours offerings), which is 
outpouring (ullàsin) (awakened) consciousness, has arisen, and the fuel of 
the universe has been burnt away.’ (116cd-117ab) 


offers the libation with reverence of the ‘juice’ (rasa) of the aesthetic delight (rasa) of 
his own consciousness to all things. Thus, he experiences that the joys and sorrows of 
the world are in reality the bliss of the contemplation of his own infinite Siva nature, 
and that his offering is for the benefit of the whole world. 

“8 The process that purifies thought, to which Jayaratha is referring and will be 
described further ahead, is the recognition of the universal activity of consciousness in 
twelve phases, as the worship of the Twelve Kallis. See below, 4/122cd-180ab. 

“4 Read katáksayitvà for kataksayata. 

%5 The point is that worship for the pure Yogi who has attained Pure Knowledge is not 
‘conceived’, that is, imagined as it is as in the sphere of the Individual Means. At that 
lower level, the Deity who is the object of worship is imagined to exist in the external 
form that represents it, and so too all the rest of the components of the rite that 
represents the sacred universe it governs and within which it is worshipped. At this level 
of practice, all this should be experienced directly (saksat); nothing is imaginary. 

“© Sanderson (2006: 50) translates: "The bath [which follows] is the immersion of his 
body and other [levels of contracted selfhood] in the ‘white ash’ that remains of the 
universe when he has incinerated it in the fire of his expansive consciousness." 
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That awakened consciousness (bodha), which is cognition (pramàna) 
that, because it is propense (to manifest) externally, pours out of itself 
(ullasanaSila), is Fire, because it is the light (of consciousness). "The universe’ 
(of outer objects, such as the colour) ‘blue’, (and the inner ones) such as 
‘pleasure’, are ‘burnt away’ by it, that is, made one with it, and because it is 
what is to be burnt up (by the fire of consciousness), it is its ‘fuel’. When (this 
fire) ‘has arisen’ from that, that is, when it has become established 
(pratisthana) by the union of both these two, the ‘ash’ (it produces is) devoid of 
(all) (phenomenal) limitations (wpadhi), (and so is) ‘white’. It is the supreme 
reality, which is just the one, unlimited perceiver. ‘The immersion of the 
body’, that is, of the limited subject (into it, takes place) by considering one’s 
own (body etc.) to be secondary, and penetration (samavesa) there as primary." 
That ‘is said to be (the true, inner) ablution’, not the outer one with water 
etc.“ The difference (between them) can be grasped by the power of the sense 
(of this verse to convey this suggested meaning). As is said elsewhere with (this 
same) intended meaning: 


‘If (one could attain) liberation by bathing with water, why should fish 
not be (liberated)?" 


Surely (one may ask,) outer ablution renders one fit to perform the daily 
obligatory rites and the rest and the body etc o purified, so what is gained 
from this kind (of bathing)? With this doubt in mind, he says: 


web a aferema TETT: p 226 I 
mA erei anA RAT | 


ittham ca vihitasnānas tarpitanandadevatah tarpitānantadevatah \\ 117 || 
tato ‘pi dehàrambhini tattvāni parisodhayet | 


D) He who has performed the prescribed ablution in this way and 
offered libations (tarpita) to the deities of bliss (that govern the senses) 
should then proceed to also purify the metaphysical principles (fattva) that 
constitute the body.” (117cd-118ab) 


“” The limited subject, that is, one who identifies with the psychophysical organism, 
abandons his limited, conditioned state by penetrating into unlimited, unconditioned 
consciousness, and thus becoming one with it. This happens when he realizes that his 
true nature is primarily consciousness, and his association with the body is a secondary, 
adventitious and mistaken identification. 

** The ash represents the supreme reality, at one with the unlimited subject. It is white 
because (consciousness, which is the one reality,) is free of limiting adjuncts. The body 
represents the limited subject, and its ‘immersion’ represents penetration into this higher 
level of being. It is not mere bathing. 

?? Sanderson (2006: 50) translates: ‘When he has performed the rites of ablution and 
gratified the infinite deities in this way he should ‘purify’ the levels of reality (tattvam) 
which have given rise to the body [and the rest] However, I prefer to read 
‘tarpitanandadevatah’ (‘offered libations (tarpita) to the deities of bliss’) for 
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Surely (one may ask,) according to the (nondual) view (of the 
Upanisads) that: ‘all this is indeed the Brahman’, all this, namely, the body and 
the rest, is Siva Who is the Supreme Brahman, and so how can there be purity 
or impurity there? With this doubt in mind, he says: 


Ramia sfardr RRR d tee i 
dga: Weng Ulster | 


Sivatmakesv apy etesu buddhir ya vyatirekini V 118 Il 
saivaSuddhih parakhyata śuddhis taddhivimardanam | 


E) ""The supreme form of impurity (asuddhi) is said to be the 
(persistent) notion (buddhi) of separation (from Siva that prevails) within 


tarpitanantadevatah (‘offered libations (tarpita) to the infinite number of deities’). 
These are the deities of the senses, to which libation is offered in the manner described 
above (in verse 115cd-116ab). Divinized by the infusion of the aesthetic delight (rasa) 
of the awareness of God consciousness, the senses are satisfied by their objects in the 
oneness of the wonder of consciousness. When insight develops in this way in the state 
of supreme subjectivity (parapramatrbhdava), the deities of the senses attain complete 
fulfilment. Thus, when the ‘doors of perception’ are cleansed in this way, they serve to 
heighten that consciousness and really satisfy it, whereas conversely, devoid of this 
reflective awareness, they contract it. 

30 Mahe$varünanda (MM: p. 43) quotes this verse as: 

sv apy etesu ya buddhir vyatirekini | 

saivàsuddhih para proktà Suddhis taddhivimardanam 


cf. Sivatmakesv apy etesu buddhir ya vyatirekini || TA 4/ 118 Il 
saivasuddhih parakhyata $uddhis taddhivimardanam | 


The meaning is the same, except the reading cidátmakesv ‘consciousness by 
nature’ for sivatmakesv ‘Siva by nature’. 

MaheSvarananda (MM: p. 43) quotes TA 4/118cd-119ab just after citing the 
following line from the Paryantapaficasika: Suddhir bahiskrtarthanam svahantayam 
nimajjanam ‘Immersion into one’s own subjectivity is (the way) things that have been 
externalized (from consciousness) are purified.’ He continues: 


anye punah suddhim ittham asyā manyante — yat sadāśivādişv aham idam iti 
sāmarasyaśālinī samvid asti, tatra — sümünáüdhikaranyüd | aikarasya yoge ‘pi 
mayiyasyedantamsolldsasyavarjaniyatvat sadasivadinam ca māyāvārtānabhijñatvāt so 
‘yam idantàmso máyiyatüdogavyudásád ahambhavabhagavad anayá 
pratiyamünatvenàvasthüpyate | tatpratitivyatireke tu tatsümánüdhikaranyam eva 
bhajyeteti | ayam bhàvah - 


‘Again, others consider that purity (Suddhi) (to be a state of) consciousness that 
possesses the oneness (samarasya) (of the experience) that “I (am all) this" (aham idam) 
had (on the pure reality levels), that is, Sadāśiva and the rest. There (on those levels), 
there is union in oneness (aikarasayoga), because (both polarities share) a common 
ground (in consciousness). But even so, as the outpouring of dualistic (jmayrya) 
objectivity is inevitable and Sadāśiva etc. are unacquainted with the condition of Maya, 
this objective aspect (idantāmśa) is established, as is the subjective (aharibhava) aspect, 
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(the experience of) these (metaphysical principles deployed in the body, 
although they are in fact) Siva by nature. Purity is the obliteration of that 
notion.™ (118cd-119ab) 


‘Separation’ is (the duality of) relative distinctions (bheda). ‘That 
notion’ is the notion of separation. As is said: 


‘There is nothing impure. Everything is established there (in 
consciousness). Whatever is devoid of that becomes, for that reason, impure.’ 


And so, what of that? Thus (in order to explain,) he says: 


because by removing the defect of Maya, it is perceived (in this way) by this (subjective 
consciousness). When that perception (of objectivity) has been removed, (objectivity) 
should share a common basis with that (subjectivity). The sense is as follows; 


bhagavatah paramasivabhattarakasya pasün api karhScit pramatRn prati sadasivadi 


nirvisesam $ 'süd aśuddhavidyākalaħkaprakşālanāvinābhūtā svasva- 
bhávapratyabhijfiapanütmika | samvitsvatantryasaktih śuddhavidyā, yām avalambya 
vijňānakevalāī rudro — 'gni$ ceti pramātrvaicitryam iti sa ity anenedantà- 
krāntasyārthasya kārtsnyena koțyantaratvadyotanārtham ahambhāvasyāvāpoddhāra- 
buddhyupalabdham kaivalyam unmilyate | 


The Lord Paramasiva (bestows the) Pure Knowledge, which is the power of the 

freedom of consciousness that brings about the recognition of one’s own essential 
nature. It is invariably associated with the cleansing of the stain of (limited, binding) 
impure knowledge (brought about) by the excellence of (His) desire to grace some 
perceivers, although they are fettered souls, equally without distinction, to (attain) 
Sadasiva and the other (higher reality levels). Taking (His) support from (that Pure 
Knowledge, Paramasiva unfolds) the variety of perceivers, namely, Vijiianakevalas, 
Rudra and Agni (etc., up to) the liberated state of subjectivity (ahambhàva) perceived 
by the intellect, that extracts (its presence) sown (within it) in order to illumine the 
interiority (of that) polarity of (the aspect of) reality pervaded by objectivity in its 
entirety by that (variety of perceivers).’ 
35! After the senses have been satisfied in this way, the next thing to do is to purify the 
metaphysical principles that constitute the body. This is done by the spontaneous 
expansion (unmilana) of consciousness the yogi now experiences, which purifies it, 
transforming it into Siva's own pure body. Although all the thirty-six metaphysical 
principles are one with Siva, the notion of separation (vyatirekibuddhi) induces the 
fettered soul to perceive the constituent principles of the body as separate from each 
other and from Siva. As Pure Knowledge dawns in the process of the unfolding 
awareness of Siva consciousness when the senses are active, the individual form of the 
principles in the body are recognised to be essentially the same as those from which all 
things are made. Thus, externally, the yogi experiences everything around and within as 
his body. As the Sivasütra (1/14) says: 'the perceptible is (his) body'. Inwardly, his 
body is a pure vessel of Siva consciousness. 

Sanderson (2006: 51) sees in this and the following verse a reference to the 
process of the deposition Mantras and letters on the body (nydsa), which he calls ‘the 
imposition of the ‘body’ of ‘the pantheon of mantras.’ The ‘body’ (mūrti) is here the 
mantra as the sonic iconic form or ‘body’ of the deity, and the pantheon of mantras are 
the sonic forms of the main deity’s attendants. 
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wd wed aed nfeguemu y 228 I 
Taaa wart fee wy: 1 


evar svadeham bodhaikapatram galitabhedakam | 119 Il 
pasyan samvittimatratve svatantre tisthati prabhuh | 


F) Beholding his own body in this way, as the unique vessel (patra) 
of (awakened) consciousness, free of duality, the (yogi) master (of all) 
(prabhu) abides in a state of (pure) free consciousness alone." (119cd- 
120ab) 

The meaning is that one should experience the pure conscious nature 
directly, by applying (prayojakikdrena) the attributes of freedom and the rest 
present within the Self (which is one’s own true nature), by disregarding 
(nyakkarena) the (false) arrogation of Self to (the body etc.) that is not the Self, 
‘in this way’, that is, in the manner described. 

Having explained in this way that (inner) ablution and the rest are not 
imaginary (akalpita) (as are their lower, outer representations), 9? he (now goes 
on to) explain the other ancillaries of worship (in the same way). 


"ferfarrranerfe aa aA 220 i 
aad sema semi fe aq | 


yat kificin mānasāhlādi yatra kvapindriyasthitau W 120 || 
yojyate brahmasaddhaémni püjopakaranar hi tat | 


G) “Whatever delights the mind, wherever the senses may (happen 
to be operate, through which it is perceived) and is conjoined, that unites 


3? One could possibly emend the text from bodhaikapatrarn — ‘the unique vessel (patra) 
of (awakened) consciousness’ — to bodhaikamatram — ‘just (awakened) consciousness 
alone’. If the body is the vessel of consciousness, that would entail a residue of duality 
between the possessor of consciousness and the consciousness it possesses. Even so, I 
have chosen to accept the reading as it is, because here at the level of Pure Knowledge, 
consciousness contemplates itself as all things, on the analogy of the identity the 
conditioned consciousness of the individual soul has with his body. Pure Knowledge is 
a state of immanent, universal consciousness of identity, not transcendence, although the 
Lord Who perceives the universe as His body in this way is always pure transcendental 
consciousness. Cf. $Sü 1/14 drsyarh sariram — ‘the perceptible is (His) body’. 

55! See below, note 4,361. 

* This verse corresponds to MVV 2/124, which reads yujyate bodhasadbrahmadhamni 
brahmabilatmani ‘unites (the devotee) to the Abode of the True Brahman of 
Consciousness, which is the Cavity of Brahma (at the top of the head)’ for yujyate 
brahmasaddhamni püjopakaranam hi tat *(whatever) unites (the devotee) to the abode 
of (the radiantly beautiful) Brahman’s Being is an aid to worship’. Sanderson (2006: 51) 
understands this verse as referring to the inner mental equivalent of the worship of the 
Self (@tmapiija), which is done by placing a flower on the Cavity of Brahma at the top 
head. Thus, he translates the verb ‘yojyate’ not as ‘unites’, as translated here in accord 
with Jayaratha's interpretation, but as ‘placed’, as follows (ibid.): ‘Whatever delights his 
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(the worshipper) to the abode of (the radiantly beautiful) Being of the 
Brahman, is an aid to worship (pija). 5 (120cd-121ab) 


mind in any of the fields of the senses is then ‘placed’ <in the light of the real which is 
the Brahma>/<upon that place of nectar which is [the aperture of] Brahma. For it is thus 
that it becomes a true offering [to the circle of powers of consciousness 
35 The VBh 74 similarly teaches: ‘One should maintain one's attention wherever the 
mind finds satisfaction. It is there that the inherent nature of Supreme Bliss arises.” 
Swami Lakshmanjoo explains: ‘Whatever is displayed joyfully in your brains should be 
offered to God. For example, you feel joy from embracing a beautiful girl [or man], that 
is the worship of Siva. You must not embrace her [or him] for your own joy. Offer that 
joy to Siva in the Heart [of your consciousness, that is, in] brahmasaddhamni 
[Brahman's Abode of Pure Being] which is saksarküra [direct realization of the 
Absolute] Offer the joy of sex to Siva, don't taste that joy yourself. It is for Siva. 
Worshipping is really this differentiated perception of the world of objectivity, united 
with pure, independent Bhairava consciousness.’ The expression ‘whatever delights the 
mind’ (yat kificin manasahladi) is a standard one. A verse that makes a similar point, 
quoted from an unidentified source in TÀv intro. to 29/21ab, also begins this way. So 
also does the following one, quoted by Ksemaraja in SvTu ad 2/131-135 to explain the 
'secret inner equivalent of the food offered to the deity and then consumed in the 
course of worship (naivedya). ‘All of whatever delights the mind, having first 
contemplated it with the method (yukti) that corresponds to it, is one with Bhairava, 
because it is one with all things and so merges it all in that, its own (and one's own) 
abode (which is consciousness).' (personal communication) 
Similarly, Abhinava affirms: 


‘The inner (spiritual) wealth of the sacrifice (yagasri) becomes well established 
there in whatever external place the lotus of the heart blossoms (vikdsa).’ TA 15/107cd- 
108ab 


One reason for this is made evident in this meditation taught in the VB: 


yatra 
parity 


‘a mano yáti tat tat tenaiva tat ksanam | 
inavasthityà nistarangas tato bhavet |I 


‘Wherever the mind moves, having by that (very mind) at that (very) moment 
abandoned whatever (it moves to), it has no fixed place and so (left without support), 
one becomes free of (its) fluctuations.' (129) (127) 


However, for this to take place, the yogi should be free of the desire that causes 
him to cling to objectivity — to some particular place or thing — and hence agitate the 
mind that seeks to find ways to get what he wants and avoid what he does not. The VBh 
itself supplies the practice to remedy this craving: 


jhagiticchàm samutpannam avalokya $amarn nayet | 
yata eva samudbhütà tatastatraiva liyate || 


*Having observed that a desire (has just) arisen, it should be put to rest 
immediately. Thus it dissolves away there from whence it has come forth.' (96) (95) 


Thus ultimately, on whatever path we travel, whether it be the common one of 
self-restraint or the less common one of those who are graced with an experience of the 
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‘Whatever’ thing (it may be), without any restriction, that ‘delights the 
mind’, in whichever (field of) the activity of the senses (it may happen to be 
perceived, and) ‘is conjoined’ to the beauty (Sobhana) which is the Brahman, 
the radiant energy (tejas) that is quite different from (outer light) such as that of 
the sun and moon,** making it directly apparent as (pure) consciousness alone, 
by abandoning its external nature (that appears to be outside consciousness). 
(Thus) that is (then) ‘an aid to worship’, by which worship (pijà) (of the deity) 
is completely fulfilled." This is the meaning. 

Surely (one may ask,) is this not (a new) definition of worship, unheard 
of before? With this doubt in mind, he says: 


en m fafirrer wrdpremf wf: 1 222 1 
aquae | 


püjà nama vibhinnasya bhávaughasyàpi sangatih | 121 || 
svatantravimalanantabhairaviyacidatmana | 


“Worship (pijja) (in the highest sense) is (the process of) uniting 
(again) the diverse (and separated) flux of phenomena with Bhairava’s 
independent, stainless and infinite consciousness.*” (121cd-122ab) 


Lord's presence, it is essential to be free of attachment and desire in order to rise to the 
recognition of our own, free, omnipresent Siva nature. 

95 Read süryacandrádi- for stiryacandradi-. 

37 Objects that are pleasing to the senses need not be distractions. Indeed, they can serve 
as a means to worship the Deity if they are experienced within consciousness. In order 
to do this, the misconception that the body is separate from consciousness must be 
eliminated. The body, like all else that is objective, is always experienced within 
consciousness, By the exercise of attention to this, the false notion that they are external 
gradually disappears and gives way to a direct experience of the Deity Who is 
consciousness, which the soul’s true nature. In this way, the body and the outer world 
are inwardly united with the splendour of the Absolute Brahman, and are experienced as 
offerings to Him as the Self. 

** Sanderson (2006: 51), translating 'püjà' as ‘the presentation of the offerings to the 
deiti understands this verse to be a reference to the inner equivalent of the outer 
offering to the deities that have been invoked onto the earthen platform (sthandilam) or 
their idols (lingam). 

39 Cf. below 4/180cd-181ab. The interiorization of worship is a practice that belongs to 
the category of Empowered Means (Saktopdya), as it involves a purification and 
empowerment of conceptualization, which culminates in the pure nonconceptual 
consciousness of the Divine Means (Sambhavopaya), in which the recognition of one's 
on true Siva nature takes place. Abhinava is telling us that that grooms the mind for 
inner worship. Thus, Somananda found it fitting that his great work on nondualist 
Saivism, the Sivadrsti, that paved the way for his disciple Utpaladeva's philosophy of 
Recognition — Pratyabhijiià — should conclude with an account of the internalized forms 
of the ancillaries of Yoga and the elements of ritual. The passage is SDr 7/78-106. This 
is translated below. The interiorizations are as listed. Following the numbering of the 
verses in the $Dr comes that of verses in this chapter of the Tantraloka relating to the 
same interiorization. They are as follows: Visualization (dhyana) SDr 7/78-80 (cf. TA 
4/195 and VBh 146 (144)), Yoga SDr 7/81-84, repetition of Mantra (japa) SDr 7/85-87 
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(cf. TA 4/194 and VBh 144cd-145 (142cd-143) and 156 (154-155ab)), Ablution (snána) 
SDr 7/88-89ab (cf. TA 4/116cd-117ab and VB), Offerings to the Fire (homa) — SDr 
7/89cd-92ab (cf. TA 4/201-202 and VBh 149-150ab (147-148ab)), Worship (pūjā) — 
SDr 7/92cd-95ab (cf, TA 4/121cd-122ab and VBh 147 (145) and 153 (151)), and the 
Sacrifice (yajana) — SDr 7/95cd-106 (- interiorization of worship (B)). 

Going through them one by one, he writes in Chapter Seven: 


‘Visualization (dhyana) 


Visualization (dhyana) in the highest sense (paramarthika) is whatever (the 
yogi) fashions externally and internally by his own (free) will out of his own (true 
conscious) nature (which is endowed with the power) of emanation (srsti). (TA 4/195) 


Visualization (dhyana) is the immobile, formless and unsustained intellect. 
Meditation does not consist of imagining the face and hands etc. of the body (of a deity). 
VBh 146 (144) 


dhydnam nàmátra yat sarvath sarvàkürena laksyate | 
bhavanaca sddhvi sā cinta sarvadarsini V 78 || 

yena yenendriyenàrtho grhyate tatra tatra sā | 

Sivata laksità satyà tad dhyanam api varnyate || 79 || 
yasyam yasyam pratitau tu sivo ‘smiti manogamah | 
tasyam tathaiva cintayam tad dhyánam api jalpitam | 80 | 


Here (what is meant by) dhydna is that everything is viewed with the eye of. 
contemplation (bhāvanā) as being omniform; wise (indeed) is that contemplation (cinta) 
that sees all things. (78) 

By whatever organ of sense an entity is perceived, there in each place Siva's 
state is perceived as (truly) existing — that too is described as being dhyana. (79) 

In whatever perception (the notion) comes to mind that ‘I am Siva’, that too is 
said to be visualization, that (occurs) in that very way within that thought (cinta). (80) 


Yoga 


yasminn arthe sada tyàgo gacchatas tisthato ‘pi và | 
dhavatah khadato và yogah parayoginah || 81 Il 
bhavite 'bhàvite và tve Sivataiva me | 

sarvadà pitrmatraditaulyadardhyena yogità \| 82 ll 
tathapi koSahemddisadrsyam yogasatyata | 

sivo ‘smiti madicchatah sarvabhàvapravartanam | 83 || 
ata eva Sivah sarvam iti yogo ‘tha cetasi | 

santatam Saktisantanaprasarena sadaiva me || 84 ll 


Constant renunciation, (whatever) be the purpose, while moving, standing, 
running or eating — that is the Yoga of a supreme yogi. (81) 

The state of Yoga (obtains) with a stability like that of (the love of one's own) 
father or mother, (by reflecting that) whether the Siva nature (Sivatva) (of all things) is 
contemplated (bhdvita) or not, I always possess (that) very Siva nature (sivata). (82) 

‘In the same way, the truth of Yoga is like a treasure or gold. “I am Siva", and 
so all things take place in accord with my own will. (83) 
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Thus, this Yoga (is constantly present in my) mind, namely that ‘Siva is 
everything’, (and everything) is always strung together by the continuous flow of my 
power. (84) 


The Repetition of Mantra (japa) 


Whatever one who is established in this uncreated Heart does, or (however) he 
breathes or reflects, is all considered to be his repetition of Mantra (japa). (TA 4/194) 


O gazelle-eyed Goddess, this procedure (prakriyd) (of reciting Mantras and 
performing rituals) here (in this scripture is considered to be) external and gross. The 
contemplation (bhāvanā) that is experienced (and takes place) repeatedly again and 
again in the supreme state is here (according to this scripture) the repeated recitation of 
Mantra (japa). It is the spontaneous Sound (of consciousness). Such is the nature of 
Mantra that should be repeatedly recited. VBh 144cd-145 (142cd-143) 


The inner practice of the repetition of Mantra belonging to the Individual 
Means according to the Vijfiánabhairava: 


Following along, and abiding within her, in the sacrificial rite made of Great 
Bliss, may he who is penetrated by that Goddess attain supreme Bhairava. It is taught 
that the repeated recitation (japa) of the goddess (Who is the Mantra HAMSAH) takes 
place 21,600 times in the course of one day and night. It is very hard to attain at the 
termination of the vital breath.’ VBh 155-156 (153-155ab) 


aniruddho japo ‘sty eva sarvāvasthāsv asau japah | 
nánákàraih sadā kurvann udayan sarvavastugah I 85 Il 
abhyásenüsmi so ‘py atra japah parama ucyate | 

samkalpàni janayann asmi sthitah sabdàn ato mukhe ll 86 Il 
so hi nàmajapo jfieyah satyàdis trividho hi sah | 

na me bandho na me moksas tau malatvena samsthitau | 87 I 


Uninterrupted repetition of Mantra (japa) is that repetition that (persists) in all 
states, doing it constantly in many forms and arising present in all things. (85) 

"The supreme (form of) the repetition of Mantra (is attained) by the practice 'I 
am here and so is He'. 'I abide (here) generating intentions and thus (also) words in 
(my) mouth.' (86) 

That should be known to be the repetition of (Siva’s) name and as truth (satya) 
etc.; it is of three kinds, namely (the notion that) ‘I am not bound’, ‘I am not liberated’ 
and ‘those two (bondage and liberation) are the Impurities (of ignorance that sullies the 
soul)’. (87) (Concerning inner japa, see above 1/89cd (90cd). 


Ablution (snána) 


(The true, inner) ablution is said to be the immersion of the body in the white 
ash (produced) when the fire (that devours offerings), which is outpouring (ullasin) 
(awakened) consciousness, has arisen and the fuel of the universe has been burnt away. 
(TÀ 4/116cd-117ab) 


(Real) oblation (homa) is the offering of all the elements, the senses and (their) 
objects etc., along with the mind, into the fire which is the Abode of the Great Void, 
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with the sacrificial ladle of awareness. O Supreme Goddess, the sacrifice (yāga) here is 
the satisfaction which is bliss. (VBh 149-150ab (147-148ab)) 


pratipattyanayà snanam nirmalikaranam matam | 
duhkhe vapi sukhe vapi sarvàsu pratipattisu | 88 ll 

sivo 'smiti manohlado jalasnànam parar matam | 

cin nirmalà tanmayari hi jagad asmi tathavidhah V 89 || 
ity ásthà jalasaucena $uddhisnànar tathoditam | 


Bathing is considered to be (a process of) purification that takes place by 
means of this understanding (pratipatti), (whether) suffering or happy (indeed) in every 
experience (pratipatti). (88) 

The mental delight that “I am Siva” is considered to be the highest (kind of) 
bathing with water, i s pure. The universe is of that nature (and) I am 
(also) like that.” This is (my firm) conviction (that has come about) by purification with 
(this) water. Purifying bathing is spoken of this way. (89-90ab) 


Offerings to the Fire (homa) 


The fire (of consciousness) burns constantly and intensely without need of any 
other fuel, its awesome flame pouring forth from all the senses. Phenomena entering this 
fire of consciousness, intensifying its glorious splendour, become the means to offer 
oblation. (TĀ 4/201-202) 


sarvabhāvāh śivākārā antarbhūtāh Sivanale W 90 1| 

so ‘ham Sivah sutrpto ‘smi homa ity uditah parah | 
atrākāre na yan me ‘sti tad ākārāntare ‘sti me || 91 I| 
tasmād asmi nirüküriksas trptyà nyo (> tu) homa idrsah | 


“All things are forms of Siva and they are within Siva's fire. I am He - Siva 
who is well content!” This is said to be the supreme offering to the fire (homa). (90cd- 
91ab) 


What is not mine in (this) form here, is mine in (some) other form. Thus, 
because of the contentment (I feel), I am devoid of craving. Such is the offering to the 
fire. (91cd-92ab) 


Worship (püjà) 
cf. TA 4/121cd-122ab 


(Real) worship (püjà) is not (performed by just offering) flowers and the like. It 
is that which makes the intuitive mind (mati) firm (and stable) in the Supreme Sky (of 
transcendental consciousness), free of thought constructs. By the devout (performance 
of) that (Kind of) worship, (the mind) dissolves away. (147) (145) 

Those sacrificial substances with which Para and (Bhairava) the Supreme 
(Lord) (parapara) are worshipped, or with which they are offered libation, and he who 
is the worshipper — all this is one, What then remains of worship? (153) (151) 


piijanan násti me tustir nasti khedo hy apüjanàt \L92.\| 
püjakair avibhedena sada püjeti püjanam | 

atrakare ca me püjà ya syat sadasivatmani V 93 || 
limgadike püjito ‘smi sada püjeti và sthita | 
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püjakah piijanam püjyam iti sarvam Sivah sthitah || 94 M 
kim etenütmabhàvena trptyà và parapüjanam | 


“T am not satisfied by worship, nor am I troubled by not worshipping. Worship 
always takes place at one with those who worship." This is (true) worship. The worship 
that takes place here in my (physical) form is within Sadāśiva’s nature. (In that case) I 
am worshipped in a Liga and other such (forms of Lord Siva). Or else it abides as 
perpetual worship. (In that case,) the one who worships, the act of worship and the 
object of worship — all (that) is Siva. Or (does) supreme worship (take place) by the 
satisfaction (that comes) by this, one's own state (Gtmabhava)? (92cd-95ab) 


The Fire Sacrifice (yajana) 


sarvakaresu bhogyena yajanari mama vartate | 95 |l 
bhuñje ‘ham yatra tatrápi bhogalagnah pratititah | 

Sivo ‘smi sádhanàvistah sivo ‘ham yájako ‘py aham V 96 Il 
Siva evünayà sthityà satyayà yaga uttamah | 

yena yena yatra yatra yair yair yad iha cejyate | 97 || 

sa mayà kriyate yagah Sivatvad yaga uttamah | 


My sacrifice takes place by means of the object of enjoyment within all forms. 
Where I have worldly experience, there too do I adhere to worldly experience by way of 
perception, (95cd-96ab) 

I am Siva engaged in spiritual practice (sadhana). I am Siva and it is I also who 
sacrifice. This being the situation, it is Siva Himself who is the most excellent 
. (96cd-97ab) 

By whosoever, wherever and with whatever (offerings), sacrifice takes place 
here, I perform that sacrifice which, because it is Siva, is the most excellent. (97cd- 
98ab) 


Sivam yàmi sivo yami Sivena Sivasádhanah I 98 Il 
bhinno ‘py abhinna evasmi Siva ittham vicestanam | 
sivo bhoktà Sivo bhojyam śiveşu Sivasadhanah || 99 || 
bhuktvodeti sivàvasthà sthitettham bhoktrrüpatà | 

Sivah kartā Sivah karma sivo ‘smi karanatmakah || 100 Il 
Siva eva phalavastha vyapara iti sadhusu | 


I go to Siva. I who am Siva am going. The spiritual practice to attain Siva 
(Sivasádhana) (is done) by Siva. Although I am separate (from Him), I am not separate 
(from Him) — such is the way Siva behaves. (98cd-99ab) 

Siva is the worldly experiencer (bhoktr) (of the consequences of Karma). Siva 
is that which he must experience. the spiritual practice to attain Siva (sivasadhana) 
(goes on) within (us, the countless) Sivas. Once (all the consequences of Karma) have 
been experienced, Siva's state arises and abides in this way (as) the nature of the one 
who experiences (the consequences of Karma). (99cd-100ab) 

Siva is the agent, Siva, the action (karman). I am Siva, who is the instrument 
(of action). Siva Himself is the state of the fruit (of Karma); such is the business (of 
daily life) amongst the wise. (100cd-101ab) 


bhàvanàkaranabhyam kim Sivasya satatoditeh V 101 II 
yathà tatha pratisthamah prabuddhasyeti vartanam | 
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‘The flux of phenomena’ consists of the ‘diverse’ (types of 
sensations), namely, (the sight) of form, taste and the rest. ‘(The process of) 
uniting’ (it consists of) making (it) one with the supreme conscious nature, 
which, free of limiting adjuncts and undivided by time and space etc., is full 
(and all-embracing). That is experienced as (the supreme form of) ‘worship’. 
The point is that this (teaching) is not just our own idea. As is said (in the 
Vijriánabhairava): 


*(Real) worship (pūjā) is not (performed by just offering) flowers and 
the like. It is that which makes the intuitive mind (mati) firm (and stable) in the 
Supreme Sky (of transcendental consciousness), free of thought constructs. By 
the devout (performance of) that (kind of) worship, (the mind) dissolves 
away. 


What have meditation and means (to realisation) to do with Siva, who is 
perpetually manifest (and active) (satatoditi)? Just as we are well established, so is the 
condition of one who is well awake. (101cd-102ab) 


yad dr$yam yac ca samispr$yam yad ghreyam re 
yac chràvyar tac chivavyaktes tac chivatvena samsritah | 
gamye grahye tathà vacye sukhüdàv api sarvadà \\ 103 Il 
sthite Sivatve baddhastho bhavet sarvagatah sivah | 
mantavye cabhimatavye boddhavye dhrtisamgamát ll 104 ll 
sukhe duhkhe vimohe ca sthito ‘hari paramah Sivah | 
pratipaditam etàvat sarvam eva Sivatmakam || 105 Il 


eva yat ll 102 Il 


(Whatever) can be seen, touched, smelt, tasted and heard belongs to Siva's 
manifestation, and has come forth as Sivahood. Sivahood abides as that which is to be 
attained, grasped, and spoken, and so too always in (the experience of) pleasure and the 
like; present in (all that is) bound, Siva is omnipresent, (102cd-104ab) 

In what is to be approved, desirable and to be known with a firm resolve, (and 
so too) in pleasure, pain and delusion I, supreme Siva, am present. In this way, 
everything has been established to be Siva. (104cd-105) 


na svabuddhyà sivo data sivo bhokteti Sastratah | 
iti kathitam (> -tam) as i 
jagad uditamahesamghry vapnabhaja (> -jam) | 
yad adhigamabalena prapya samyag vikasam 

bhavati sivamayàtmà sarvabhavena sarvah || 106 Il 


That Siva is (considered to be) the benefactor (of the world) and that Siva (is 
the individual soul who) experiences (the consequences of Karma) is not own's own 
idea — it comes from the scriptures. Thus it is said that all the universe is Siva. The 
universe (that has came into existence) by the command arisen from Mahesa’s feet, 
sleeps. Once having attained the correct (state of consciousness) expansion by the power 
of (sound) understanding, the Self, which is Siva, is by virtue of His universal being 
(sarvabhava), everything.’ (106) This is how the SDr ends. 

The Vijianabhairava adds the interiorization of sacred place, which is a 
cardinal feature of Kaula practice: 


‘O Parvati! the penetration of Rudra’s power is the sacred place of pilgrimage 
(ksetra), which is supreme contemplation (para bhāvanā) because it removes (ksapanát) 
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Such is the nature of the oblation (homa) and the rest (of the other 
rituals) also, because they too, in the same way, are aids to worship. This is 
established (implicitly) by the sense (of the teaching), and so has not been 
taught directly (for each one of them separately). Moreover, that has been said 
before many times, and will be (again), and so one should understand this in this 
way. 

Surely (one may ask,) how can something which is (quite different) 
from something else be made one with it, so that that can also be said to be the 
defining characteristic of (true inner) worship etc? With this doubt in mind, he 


says: 


all sins and saves all (living beings) (tránát). Otherwise, what worship (could there be) 
of that (nondual) reality, and who (could be) satisfied (thereby)? (150cd-151) (148cd- 
149) 

The exhaled breath (prāņa) should exit and the living being (apana — the 
inhaled breath) should enter. (Impelled) by the will, its form is crooked. That Great 
Goddess is extensive (dīrghātmā), both transcendent and immanent (parāparā), She is 
the most excellent sacred field (ksetra).’ VBh 154 (152) 

* VBh 147 (145) also quoted above in TÀv ad 1/21. See there note 1,332. 
*'! See above, note 359. In his Tantrasára Abhinava explains: 

‘Pure Knowledge is nothing but that (Sound Reasoning) that is purified in 
various ways, that is, with the sacrifice (yāga), fire offerings (homa), repetition of 
Mantra (japa), the observance of a vow (vrata) and Yoga. The sacrifice (yága) is the 
offering of all things to the Lord alone, in order to confirm this notion, namely, that all 
things reside solely within Him and nothing exists separately from Him. There the 
external use of all things that are pleasing (such as flowers, offerings, scent and the like) 
is enjoined insofar as the (best) offering to the Lord is that of all these things which, 
because they are pleasing, tend to enter spontaneously into consciousness (cf. above, 
4/120cd-121ab). 

The offering to the fire (homa) is the dissolving away of all things into the fire 
of divine consciousness, in order to attain this stable notion that all things are made of 
the fire of the Lord which, conceived as an intense desire to devour everything that 
exists, should be all that remains of them (cf. 4/116cd-117ab, 201-202). In the same 
way, the repetition of Mantra is this inner cogitation, namely that the supreme reality 
exists in itself, for itself, and is not independent of differentiated objectivity, in such a 
way that a reflective awareness arises that embraces both terms (cf. below, 4/194). 

The vow (vrata) is the perception of all things, including the body and (any 
common object) like a jar, in this way, that is, that they are one with the Lord. It is said 
in the Nandisikhatantra that ‘the supreme vow is the equality of all things.’ Yoga is 
(thus) a special determinate representation (vikalpa), the nature of which is an attentive 
reflection (anusarndhana) of the essential nature of ultimate reality (paramarthatattva) 
in order to corroborate this conviction that all that exists is nothing but the eternal Light 
of ultimate reality which, even though it shines by the (many) wonderfully various 
conceptual representations (vikalpa) which are aspects of Pure Knowledge, is, even so, 
completely independent of them.’ TSà p. 25-27 
% How can this finite, conditioned, temporal and spatial reality be united with Siva 
consciousness that is quite the opposite, in such a way that this true inner worship, 
which is defined by and as this oneness, can take place? 
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The Arising of the Cycles of Consciousness (saritviccakrodaya) ^ 


wenfe HAAAT d $33 I 
amaai nae 


tathāhi sarħvid ev eyam antarbāhyobhayātmanā | 122 || 
svātantryād vartamānaiva parāmarśasvarūpinņī | 


In the same way, this same consciousness manifests by virtue of 
its freedom as both internal and external (reality), even as it persists as 
essentially (pure) reflective awareness.” (122cd-123ab) 


%3 Verses 122cd-180ab are dedicated to the Wheel of the Twelve Kalis. Abhinava 
introduces the Twelve Kalis with a presentation of the twelve phases of the cycle of 
perception (pramana), with which Abhinava identifies them. This begins with verses 
122cd-127 and concludes in 145-147. It appears as if Abhinava had written them 
together initially and then inserted the lengthy passage from the Yogasarhcara. 

The Kalis are energies or aspects of Kalasarhkar: the Goddess of the 

Kashmiri Kali Krama, who is experienced by the awareness heir incessant activity. 
The subject is also treated in the TSA p. 28-30 (quoted below in note 4,469) and briefly 
in MVV 1/935-942 (quoted below, note 4,469). See Sanderson's discussion (1986: 197- 
204) and Silburn’s Hymnes aux Kali, Le Roue des Energies Divines (1975), which, 
entirely dedicated to the Twelve Kālīs, focuses on this passage. In the Empowered 
Means they are experienced as the ph; p outlined in the previous verses. As 
Sanderson (2006: 51) explains: ‘The principal inspiration of this language of higher 
ritual in the Trika and its colonies is the Krama. The sequence of the external rites 
(pitjakramah) is transformed into the liberating contemplation of the natural cycle of the 
Goddess Cognition (sarnvitkramah) which is the special practice of that tradition. So 
Abhinavagupta explains that his ‘presentation of offerings to the deities’ (paja), namely 
the reunion of alienated objectivity with the pure subjectivity established by the 
preliminaries (from ‘ablution’ onwards), is the contemplation of the fact that reality is 
pervaded by the twelve Kalis of the Krama's Sequence of the Nameless 
(anákhyakrama), that is to say, by the Goddess as she manifests herself within the 
diminution or increase of her power in the twelve moments of manifestation, from the 
initial projection of subjectivity which sustains that awareness into the egoless light of 
nonduality." 
?*' Mahe$varünanda quotes this verse in conjunction with SpKa 14ab: ‘Moreover two 
states called the ‘agent’ and the ‘product of action’ abide here’. He goes on to say that 
according to their view: yada svasmin hrdayapraküsarüpa evütmani tisthati, tadà 
vimaréah Suddho vimarsa ity eva vyavahriyate | yadà tu vikalpopaslesalaksanarn 
ksobham anubhavati, tadà visvavistarah prapaficasphuranavaicitryatma (p. 34) vimarsa 
iti tatradhiko visesandmsah kascid utpadyate | evam ca prakasasya vimarsah svabhava 
ity angikaryam | etadvyatirekas ca svabhavabhangaparyayatvat tasyaprakàsatvam eva 
prayojayati | tata$ cayarh sphatikamukuradivad alpaprakasah stambhakumbhddivad 
aprakáso và sydd ity uktarn bhavati | 


‘If reflective awareness abides within its own self, which is the Light of the 
Heart, it is then said to be pure reflective awareness. Whereas, if it experiences the 
disturbance which is association with thought constructs, then a certain extra qualifying 
aspect (of the Light) arises, namely, the expanse of all things, which is the wonderful 
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variety of the effulgence of the world of daily life (prapafica). One should accept that in 
this way reflective awareness is the essential nature (svabhüva) of the Light (of 
consciousness). Separation (of awareness) from that (Light) is synonymous with the 
destruction of its own nature and so renders it devoid of Light. Thus, what is being 
stated (in this way) is that it would be a small light, like that of a crystal or mirror, or 
(even) no light at all, like a pillar or a jar.’ 

MaheSvarananda goes on to quote from an unknown source: 


saccitsukhamayah sambhus trirüpah sarvavastusu | iti | 
ittham antarbahirbhavavaicitrye ‘pi prasarpati | 
yaugapadyamayim svasya vimrastrtvamayin sthitim || 
anusilya janah svacchàm aisvarim $riyam asnute | 
evam etadupeksayam püsavena vimuhyati | 

yatha yathà vijrmbheta svasamrambhacamatkriyà | 
tathà tatha vikalpanam viksobhah ksayam asnute || 
kalayapi vimarsasya viryavattà vipascitah | 

tanvyàpi visakükinyà durlangho hi bhujangamah |t iti ll 


nanu visvavyavahüro hi bahirgrühyürthatayà vartamanah katham ātmasvabhāvo 
vimarsah syàd ity GSankyaha - 

prthviparamasivayoh pratyahüre prakasaparamarthe | 

yo 'nyonyavisesah sa eva hrdayasya vimarsonmesah | 


“Sambhu, who is being, consciousness and bliss, possesses (these) three forms 
in all things. He flows along in this way even when the wonderfully varied relationship 
between inner and outer obtains. By being in accord with his own abiding state, which is 
that of the subject engaged in reflective awareness consisting of the simultaneity (of 
inner and outer), a person attains the pure lordship and glory (of consciousness). In the 
same way, (conversely,) when he is indifferent (to that), he is deluded by the fettered 
state. 

To the degree and manner in which the wonder of the dynamism of his own 
(inherent nature) unfolds, so does the disturbance of thought constructs come to an end. 
A wise man is endowed with (great) vitality by even a (small) degree of awareness. A 
serpent is hard to cross because of even just a small amount of poison.” 


Surely, all daily life (visvavyavahaára) goes on as an externally perceivable 
reality; how can reflective awareness be one's own nature (ätmasvabhāva)? With this 
doubt (in mind), it is said: 

The mutual differences within the conglomerate (of all the reality levels), 

ranging from Earth to Supreme Siva, the ultimate nature of which is the Light (of 
consciousness), is the unfolding of the reflective awareness of the Heart.’ MM p. 33-34 
(commentary on verse 11). 
%5 Consciousness freely assumes two forms — internal and external, subjective and 
objective. Internally it is one with Bhairava. Externally, it is the objective world. The 
following exposition, the core of which is the Cycle of the Twelve Kalis, is an analysis 
of the reflective awareness of the process which is consciousness (sarnvitkrama) taught 
in the Krama system. Abhinava has introduced it in this way as the pervading activity of 
consciousness marked externally by the phases of the liturgy (pijakrama), of which he 
has presented the inner ‘uncreated’ (akritrima) and ‘unconceived’ (akalpita) 
equivalents. In this perspective, these are the outer and inner reality manifested by 
consciousness. 
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"This same consciousness, the nature of which has been explained, 
‘manifests by virtue of its freedom’ in (both) an internal and external form. 
Thus, in reality there is nothing else apart from that, and so it is reasonable to 
say (that worship is the process of) making the diverse flux of phenomena one 
with the conscious nature. Surely (one may ask,) how is it that even when 
(consciousness) manifests externally,” its own essential nature can be the 
reflective awareness of (pure) ‘I’ (consciousness)? With this doubt in mind, he 
says that: ‘(it persists as) essentially (pure) reflective awareness’. Thus, in 
this way also, it does not fall from its own essential nature. This is the meaning. 

Such is the reflective awareness (of consciousness), that it manifests as 
all things. Thus, he says: 


oF seen aa aAA ATT: 233 1 
qed ws fe deren wow fam fers: | 
merger wedfeemmme. ead 


sa ca dvüdasadhà tatra sarvam antar bhaved yatah |l 123 || 
sürya eva hi somātmā sa ca visvamayah sthitah | 
kalàdvàdasakátmaiva tatsamvit paramarthatah || 124 |l 


And that is twelve-fold there, as it includes everything within 
(itself), and is the Sun (of perception), which is the nature of the Moon (of 


** bahiriipatavabhasane ‘pi even — lit. ‘when its exteriority manife: ‘Internal’ and 
‘external’ are states consciousness assumes. Everything is consciou there cannot 
be anything outside it. Here ‘outside’ consciousness means everything that is perceived 
objectively. This not only includes outer objects, but also mental images and the activity 
of the mind. They are also experienced objectively, that is, as objects with respect to the 
perceiver, who is ‘internal’. We may understand this polarity more ‘externally’ by 
understanding ‘external’ to be outside ourselves and ‘internal’ within ourselves, that is, 
our thoughts and feelings etc. We may also understand it more ‘internally’ by taking 
both these polarities to be ‘external’ with respect to consciousness itself. However much 
we ascend up the ladder of internalization or descend down it, the innermost subjective 
polarity is grounded in self-awareness, which is that of consciousness itself. Thus, 
consciousness polarizes ‘externally’ even as it abides ‘internally’ unchanged as the 
essential self-reflective awareness of the perceiver. This play of inner and outer amounts 
to the formation of thought constructs (vikalpa), the primary function of which is the 
externalization of consciousness that thereby splits into the inner ‘I’ and outer ‘this’ in 
such a way that the perception (pratiti) arises that ‘I know this’, But even so, the pure 
noetic state (the ‘know’ part) which is consciousness is not divided up thereby. This 
reflective awareness of ‘knowing’ is the basis for both the limited individual ‘I’ and its 
object. This ‘knowing’ knows that it knows and itself as knowing. As such it is pure ‘I’ 
consciousness, which although it is not the individual perceiver, fundamentally, the 
individual perceiver is it. 

Abhinava introduces his exposition of the Twelve Kalis as a primary means of 
purifying thought here in the domain of the Empowered Means by explaining that this is 
possible because the reflective awareness of ‘inner’ and ‘outer’, which is conceptual, is 
essentially the same reflective awareness of pure consciousness which, free of thought, 
is neither ‘inner’ nor ‘outer’. 
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objectivity), and abides as all things. That consciousness is in reality 
(paramarthatah) made up of twelve digits (kala).?* (123cd-124) 


?" Abhinava is now going to expound his teaching concerning the ‘inner’ sequence of 
the phases of consciousness (sarhvitkrama), that correspond to the sequence in which 
the assembly (cakra) of Kalis are worshipped (püjanakrama) externally. In order to 
understand the point of Abhinava's exposition, it is necessary to know the basic model 
of worship of the goddess Kali in the early Tantras. Its initial phase developed in the 
Jayadrathayamala, to which Abhinava refers with special reverence as the 
Tantrarájabhattáraka — the Venerable King of the Tantras. This vast seminal work, 
divided into four parts of six thousand verses (safka) each, is an extraordinary source of 
Kali worship. It refers to many forms of Kali, of which it presents procedures (kalpa) to 
worship them, some of which continued to be worshipped in Kashmir until recently (see 
Sanderson 2006b: 17). One of the principal ones, who emerged as the goddess of the 
Krama, is Kalas The first part (satka) is originally a self-contained work on 
id. p. 21 n. 55), whom Abhinava takes to be Kali herself (cf. 

4/177), and refers to her directly in that form in several places. Kalis may be worshipped 
in groups (cakra) alone without male partners to form pure female mandalas. Embedded 
in these procedures are sections dedicated to the Kalikula, also called, Kalikrama, which 
constitute the initial revelations that developed through subsequent independent 
Kalikula Tantras (notably the Kramasadbhàva and Kalikulapaficasataka). Sets of 
configurations em that came to be the standard ones for the worship of Kali in these 
traditions. As Ki the Goddess of Time (kala), it is appropriate that these 
configurations be understood as phases or aspects of the cycles of cognitive time that 
Kali encompasses. These are basically four cycles (cakra) represented by four 
configurations (cakra) of Kalis, namely those of emanation (s kra), persistence 
(sthiticakra), withdrawal (samhüracakra), and a fourth called the Inexplicable 
(anükhyacakra), because it encompasses the other three in a manner that defies 
definition as either sequence or stasis. The details vary within this basic model. The 
form accepted here is one in which there are sixteen, twelve, eight and four Kalis, and 
associated deities, arranged around a central one, in the four Wheels, respectively. 
Sometimes a fifth is added, called the Wheel of Illumination (bhásácakra), which need 
not concern us here. The name however indicates another cardinal feature of the 
Goddess, namely, her luminosity. This is represented in the Tantras themselves by the 
identification of the first three Wheels with the Moon, which has sixteen digits (kala), 
the Sun, which has twelve, and Fire, eight. The fourth Wheel, which is like the fifth, is 
the Light of consciousness itself, contains four digits, one for each of the three Wheels, 
and one of its own. All this we find in the original Tantras themselves, which supply the 
names of the Kalis in each Wheel. Abhinava, who is not concerned with their outer 
worship, refers only to the twelve Kalis of the Wheel of the Sun by name. 

From its inception, as evidenced in the JY, Kali’s metaphysical nature was 
understood to be dynamic cognitive consciousness, denoted by the usual words for 
consciousness, along with one which came to denote this understanding of 
consciousness most specifically, namely, sarnvid. The JY already contains statements 
declaring the essentially unity of the perceiver and the perceived as aspects of the 
dynamic unity of consciousness, and the seeds are already sown for the kind of 
phenomenological idealism that is the hallmark of its most developed form as the 
Krama school (kramanaya), also called the Great Reality (mahàrtha), which in the 
English studies is called the Krama system (kramadarsana), or simply Krama. There is 
no need to summarize all features of this complex system here. The essential point is 
that it teaches that Kali as Kalasarhkarsini is the Goddess of Consciousness (sarividdevi) 
Who is the perpetually active power of consciousness that ‘measures out’, ‘manifests’ or 
‘emits’ the streams of perceptions that constitute all things. From this perspective, the 
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‘That’ supreme subject and reflective awareness is twelve-fold, and 
manifests as all things. This is the meaning. After (having explained) that 
(externally) imagined (kalpita) (ritual) worship is not (worthy of) attention 
(compared to the inner worship that takes place within consciousness), (the 
teaching concerning) the Dawning of the Cycle of Consciousness 
(samviccakrodaya) (that is, the Twelve Kalis), which was announced in the 
initial enunciation (of the topics of the Tantráloka), is also introduced in this 
way. 

Surely (one may ask,) the All (visva), consisting as it does of (the 
countless) perceivers and (their) objects etc., (possesses many forms and aspects 
and) is of many kinds, so how is it that it can (all be) gathered together by 
subsuming it (upátta) into just the means of knowledge alone, which is the Sun, 
consisting of twelve digits (kala)? With this doubt in mind, he says that it ‘(is 
twelve-fold) there (as it includes everything within (itself). (By) 
‘everything’ (is meant) subject and object etc. Indeed (it was said) here: 


‘The supreme principle of Fire is indeed that of the subject.” 


According to this teaching, the perceiver, who is supreme 
consciousness, is Fire, as it burns the fuel of duality. And it is nothing but self- 
awareness alone (ahampratitimátra), which out of its own freedom, shining 
forth in twelve ways as the organs of knowledge and the rest (of the senses), ^ 


Kashmiri exegetes identified the Wheels of the Moon, Sun and Fire as those of the 
spheres of the object (prameya), means of knowledge (pramāņa) and the subject 
(pramátr), respectively. Understood as phases of the act of perception, which is 
consciousness — sarivid, they serve as markers of the cycle of perception through and as 
which it unfolds, This then is the fourth Wheel, namely, the resultant noetic 
consciousness (pramiti), which is the supreme subjectivity. The subject, set as it is in 
relation to the other phases, is associated with objectivity. The pure noetic 
consciousness which is the result and basis of their interaction is entirely free of all 
objectivity. 

Swami Lakshmanjoo (2010 p. xii footnote 21) explains, ‘There is a difference 
between pramātrbhāva [subjectivity] and  pramitibháva —[noetic cognition]. 
Pramātrbhāva is that state of consciousness where objective perception is attached. 
When that state of pramātrbhāva is attached with objective perception, that is the pure 
state of pramātrbhāva. When it moves to the state where there is no objective 
perception, there is no touch of objective perception, it is beyond objective perception, 
that is pramitibhava." 

This is the wheel of the cycle of consciousness itself (sariviccakra), which is 
that of the Inexplicable. It is the Fourth state (ruriya) of the direct experience of 
consciousness, that pervades and sustains the states of waking, dreaming and deep sleep, 
corresponding to the subject, means and object of knowledge. Abhinava focuses on the 
cycle of the means of knowledge, that of the Sun, because it contains all the others. As 
such, it encompasses the phases of emanation, persistence, withdrawal, and the 
inexplicable fourth state, in each of the domains of the subject, means and object of 
knowledge, thus making twelve. Held together in the pure consciousness of the 
Inexplicable, this is the ultimate reality of all the processes (krama) of consciousness. 

?* Above, 3/123cd (123ab). 
*° The twelve senses are the intellect and mind, along with the five organs of action 
(hands, feet, genitals, anus and speech) and five cognitive organs of sense (taste, sight, 
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is established on the level of the means of knowledge (pramdna) and is said to 
be the Sun. The means of knowledge is the subject’s extroverted (bahirmukha) 
form, and so the perceiver there, in (the corresponding) degree, becomes its 
inner state. The means of knowledge is perception (jñāna), and that does not 
arise anywhere without a basis, and so it must necessarily include the object of 
perception, and so that is also included here. He says that ‘it is the Sun’. The 
‘Moon’ is the object of knowledge. As was said before: 


*(The wise) say that the Sun is the means of knowledge, while the Moon 
is said to be the object. (Although) they are both independent, they are not 
separate from one another.”*”” 


It is ‘all things’ because all things are objects of perception (meya). 
Thus, as everything is included here (within it), supreme consciousness that 
manifests in the form of all things in actual fact arises twelve-fold. So it is 
rightly said that ‘that is twelve-fold'. Thus he says that (that consciousness) is 
‘made up of twelve digits’. The digits are (its) aspects as the subject and the 
rest,” 


Surely (one may ask,) others say that this (consciousness) consists of 
thirteen (aspects), so how is it that it is said here to be just twelve?*” With this 
doubt in mind, he says: 


hearing, smell, and touch). Note that the ego (ahamkara), which is normally the third 
member of the internal organ of sense (antahkarana), along with the intellect and mind, 
is not included. This is because it is represented by the pure self-awareness, which 
manifests as these twelve when operating in the sphere of objectivity, which is the outer 
domain and aspect of consciousness. 

* Above, 3/122 (121cd-122ab). 

?" Abhinava defines the word kalā below in 4/173-175, based on the five meanings of 
the root kal, from which it is derived. The Tantras exploit its multiple meanings, as 
Abhinava does, to indicate a number of things at once. First of all, at the most 
immediate ‘external’ level and general non-technical sense, the word ‘kala’ denotes the 
phases or ‘digits’ of the moon. These are sixteen, as are the lunar days (according to 
certain astrological calculations) from a New to a Full moon. Analogously, the sun has 
twelve, one for each of the signs of the zodiac it traverses in the course of a year. We 
have seen that in the context of this symbolism, as exemplified by the 
Yogasamcdratantra, Fire has eight, and departing from this natural symbolism, the 
transcendent Inexplicable has four. In this perspective, the word ‘kala’ could be 
translated as ‘digit’, in the sense of a part or ‘phase’ in a cycle. Moreover, ‘kala’ also 
means energy. The word ‘sakti’ means energy in general. The word ‘kala’ resonates 
with the additional sense of a unit of energy. Thus, we get the additional sense of 
‘modality’ or ‘function’. In other words, consciousness viewed as a process consists of 
twelve ‘phases’. As the totality of reality encompassed in the dynamism of this 
cognitive consciousness, it has twelve ‘functions’, ‘modalities’ and ‘energies’, The 
twelve aspects, as we have seen above, are subject, means and object of knowledge, 
each of which arises, persists and falls away, and has an indefinable aspect as 
consciousness itself, which encompasses the three moments in timeless immediacy. 

7? The earliest Tantric sources do, in actual fact, describe the Wheel, which here 
consists of twelve Kalis, as having an extra thirteenth one in the centre. Sanderson 
(2007: 257) explains, with reference to the section called the Procedure (vidhi) of the 
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And this (consciousness) shines perpetually, assuming a four-fold 
form (as emanation, persistence, withdrawal and the inexplicable), 1) 
within the subject (mátr), 2) within the cognitive consciousness (vijfiana), 
which is the means of knowledge (mana) in the sphere of the senses, and 3) 
within the object of knowledge (meya)."* (125) 


Kalikrama in the fourth part (satka) of the Jayadrathayamala, that there (in chapter 
four) is taught ‘the Krama's culminating circle (saktarh cakram) of the thirteen Kális, 
twelve surrounding and mirroring their source.’ The thirteenth Kali in the centre is 
portrayed as reflecting in her mirror-like face the twelve surrounding Kalis. Sanderson 
(2007: 260 n 84) explains that initiation into the mandala of the thirteen Kalis is taught 
in the Kálikramavidhi section of the fourth satka of the JY. He writes that ‘it is this set 
of identical Kalis that Visvavarta hymns in the last verse of his Tantrarajavatarastotra, 
implying that the teachings of the Tantra culminate here . . . ‘I sing the praise of the 
sequence-transcending circle of powers animated by the supreme Godd that 
resembles a single face appearing in contact with a series of mirrors." Sivananda 
himself, the founder of the Krama school in Kashmir, accepted that there are thirteen 
Klis (Sanderson 2007: 271). The thirteenth is the supreme Kali, who manifests as the 
twelve. (See below, note 4,672, with reference to Kalikastotra v. 5) Similarly, according 
to the surviving Kalikula Tantras, there is a Kali in the centre of the other Wheels, as we 
find in the Devipaficasatika. The Yogasamcaratantra Abhinava quotes further ahead 
refers to Wheels of sixteen, twelve, eight and four constituents. However, the text has 
been lost, and there is nothing in the references Abhinava draws from it to establish that 
it is a Kalikula Tantra, which it most probably was not. 

Jayaratha considers this discrepancy — thirteen Kalis according to the textual 
sources, and just twelve taught by Abhinava — to be a serious problem. Thus, he 
discusses the reason for it at length here and returns to it several times in his 
commentary. The deity in the centre of a Wheel is normally understood to be the source 
of the surrounding forms that attend on it as aspects or emanations of it. Thus, the issue 
here is essentially the relationship, if any, between a supposed pure transcendental 
consciousness, which is free of all cognitive processes, and the source of its dynamic, 
immanent form as all of them. In this perspective, the question is whether the supposed 
thirteenth aspect, which is pure consciousness, is something separate and beyond the 
twelve differentiations. 

?? Swami Lakshmanjoo explains that Anākhyā — the Inexplicable — is the gap between 
the perceiver and the means of perception, the means of perception and its object, the 
object and the perceiver. 

374 [n the parallel Krama sources, both before and after Abhinava (with the sole 
exception of MP (2 Tri) that follows Abhinava), we find the basic three to be emanation, 
persistence, and withdrawal. They mark the phases of each of part of the ‘four-fold 
form'. Thus, Krama sources in this context may refer to the cycle of emanation 
(srsticakra), rather than just emanation itself. Thus, here again we witness one of the 
major features of Abhinava's Trika exegesis, namely, the substitution of basic triads 
with phases of perception shining in the subject, means and object of knowledge. In the 
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‘Cognitive consciousness’ (vijfiana) is an adjective qualifying the 
means of knowledge. (The teacher) means to say that the nature of the other 
(aspects of perception) are the means of knowledge, although it is also (both) 
consciousness (bodha) (as the subject) and the absence of consciousness 
(abodha) (as the object). (Cognitive consciousness) is ‘within the sphere of the 
senses’, that is, it has become the field of operation (visaya) of the means of 
knowledge.*” This is the meaning. Otherwise (if this were not so), the object in 
itself (independent of perception) is nothing at all. This is the point. (The word) 
‘and’ indicates a reason.*” ‘This’, ultimately real consciousness, assuming a 
‘four-fold form’ as emanation (srsti), persistence (sthiti), withdrawal and the 
Inexplicable (fourth), ‘always manifests’ in the subject, means and object of 
knowledge. The meaning is that it shines radiantly, without a break (or 
limitation), in each one (of the three) with (its) four-fold nature, and so is 
twelve-fold. As is said: 


"The form of the radiance of the Moon, Sun and Fire which is 
omnipresent and unlimited, associated with the sequences of emanation and the 
rest, 5 makes (all things) clearly manifest." 


Again: 
‘Whatever plane of (awakened) consciousness the one who knows 


reality enters, having attained (there) within it a state of identity (tanmayatà) 
(with the object), attains a four-fold nature.’ 


purely Trika context, he does this right at the beginning of the Tantraloka, where he 
praises the three goddesses Para, Paráparà and Aparā as this triad. 

75 The term ‘means of knowledge’ — pramédna — generally denotes a particular valid 
means of knowledge, such as direct perception, inference, scripture, valid testimony and 
the like, whereas here it is fundamentally cognitive consciousness, which is the essential 
nature of all other things, whether they are conscious subjects or insentient objects. 
Functionally, it is the capacity of consciousness whereby the object of knowledge is 
made known to the perceiver. Concretely, it is the power of the senses (both external 
and inner, mental) through which it operates as its instruments. 

?* Consciousn ines without a break in all twelve domains of perception at all 
times. It is because ‘this (consciousness) shines perpetually’ that it is these twelve. This, 
Jayaratha tells us, is what the word ‘and’ suggests. 
377 Judging by the content and terminology, it is clear that all the references Jayaratha 
quotes here in his commentary on this verse are from Krama sources. 

3'8 Each of the phases of emanation, persistence, withdrawal and the Inexplicable, that 
constitute the sequence of the activity of consciousness (sarivitkrama), are themselves 
sequences (krama). In the Tantras from which these teachings are derived, the term 
krama — which literally means ‘sequence’ — denotes the sequence of the liturgy. We 
have noted already that each Wheel is populated by forms of Kali. They are worshipped 
generally, in the normal way, just by uttering simple Mantras that contain their names 
and salutation. This is done in sequence, in accord with their location in the Wheel. In 
this perspective, the Wheel of Emanation (srsticakra) and the others have their own 
‘krama’, as does the whole ritual procedure, which is, accordingly, also called a 
‘krama’. When the deities of the Wheels, and indeed the entire liturgy, is understood to 
be an outer expression of the sacred cognitive activity of consciousness — sarivitkrama, 
the metaphysical sense of the term comes to the fore. 
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Surely (one may ask,) others maintain, following this very same 
approach, that this supreme (fully expanded) consciousness has thirteen aspects 
(not twelve). As has been said (in the Mahdanayaprakasa): 


‘The one essential nature (of all things) abides as the subject, object and 
means of knowledge,*” having penetrated into the (the cycles) consisting of 
emanation, embodiment (avatàra) (i.e. persistence) and withdrawal. Each one 
(of them), in accord with their own nature, are four-fold, due to the categories 
(bheda) of emanation, persistence and the rest (i.e. withdrawal and the 
Inexplicable, brought about by their progressive) differentiation (kalana). The 
four-fold outpouring (vibhava)* (of consciousness brought about by their) 
emergence (udaya), that ends with the absorption of time (kalagrása)"" (along 
with) its state of rest (visranti), which is just one (alone), thus (consists of) 
thirteen goddesses located in the Cycle of the Inexplicable, who, because of 
their fundamental (and predominant nature) (pradhanyát), are the objects of 
worship.”*** 


“We don’t understand,” (asks an opponent), “how it is said here to be 
twelve-fold?” (We reply that) here, (with regard to this question,) that it is said 
that here (according to our view), supreme consciousness manifests twelve-fold 
in the aforestated manner, by virtue of its own freedom (to do 
extent, there is no disagreement. Now if that supreme consciousness were to 
manifest separately, apart from those twelve forms (of consciousness), then it 
would be its the thirteenth (form). Otherwise, what other (reality) could be the 
thirteenth (aspect)? If consciousness were to be separate (from its 
manifestations), the twelve forms would not manifest, as they (would) not be 
consciousness, and so all that would remain is one (unmanifest) consciousness 


?? Read with the MP (2 Tri) -pramatrtah for -pramátrtàh. 

%0 MP (2 Tri) reads vihito (‘is proper’) for vibhavo (‘outpouring’). 

I Concerning these four phases in the process of absorption, see above, note to comm. 
3/266ab (3/265). 

?* These lines correspond to the anonymous MP (2 Tri) 9/15-18. According to this 
passage, the thirteenth aspect is the 'state of rest within consciousness. This is 
consciousness itself, perpetually at rest within its own nature, and so this state is ‘just 
one (alone). Abhinava does not consider this to be a separate condition, whereas, as 
Sanderson (2007: 315) points out, all the Krama sources that refer to this matter do. The 
earliest of them is by the founder himself, Jiananetra, who writes in his Káliküstotra (v. 
8-9): 


"The unitary nature of (your) essence becomes triple in the aspect of Emission, 
Stasis and Withdrawal; each of these assumes four aspects, through Emission, Stasis, 
Withdrawal and Rest. Supreme is your form that by thus dividing your spontaneous 
essence into twelve, sets in motion the whirl that is your unfolding (vivartah) as the 
world.’ verses 8-9, Sanderson's translation. 


The twelve phases culminate in this state of transcendental rest, in which they 
are grounded and of which they are its apparent transformations. This is the thirteenth 
Kali, within whom the twelve phases manifest as one with her pure conscious nature, 
perpetually at rest within itself. See above, note 4,369. 
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devoid of manifestations (nirbhāsā). So what occasion could there be for a 
thirteenth form? Now if (you say that) even if consciousness is separate, it 
(nonetheless) pervades the twelve forms as would a universal (its particulars), 
and also manifests as it is in its own essential nature. Thus, such is its state as 
the thirteenth (form). Then we would say that that is wrong (asaf). A universal 
differs from (its) particulars, and so as such pervades them so that (wherever 
one perceives a cow) the notion (pratyaya) that it is a cow associated with it is 
the same (every time one sees a cow). Again, those forms manifest just as 
they are within consciousness; they are not separate from it, for if that were to 
be so, they would not manifest. Thus, whatever be the forms that manifest, one 
says just the same™ that ‘consciousness manifests’ .** How and by whom is that 
known? (There is no possible reply to these questions,) as the example does not 
correspond (to what it is supposed to exemplify), that it be something." It is 
said elsewhere with the same intended sense that: 


‘It is manifest that (when we experience that,) phenomena (bhava) 
manifest, the Self manifests within consciousness. It is manifest that (when we 
experience that) the Self manifests within consciousness, phenomena manifest.’ 


Now if (you were to ask,) does not this same supreme consciousness 
manifest in a form which is coloured (by its) twelve-fold nature, and as the 
thirteenth, which is pure consciousness alone, it is uncoloured (by them)? (We 
reply) that that is not so. Here our established view (siddhdnta) is that supreme 
pure consciousness is unmanifest (nirübhásá), devoid of limiting adjuncts, and 
(is essentially) uncoloured (by any external reality, as a crystal would be by a 
red flower placed next to it). And that (consciousness), having hidden its own 
essential nature by the glorious power of its freedom and manifesting (its) 
nature as all things, would (then) manifest in the form which is coloured with 
the twelve-fold nature. Its uncoloured form would not manifest then (at the 
same time) as separate from it and uncoloured (by it). If that were to be so, then 
the coloured form itself would not manifest. This has been said (already) many 
times. 

Surely (one may ask,) even when it is (immanent) as all things, it is 
possible for its transcendental (nature) to be uncoloured, otherwise that would 


%3 We see a cow and think, ‘this is a cow’. In this way, the cow we perceive is identified 
as a cow because it is the same as all other cows, or to put it another way, it is at one 
with the one universal cow. A particular cow is not different from (the universal) cow 
that pervades it^ From this point of view, the ‘universal cow’ is what the word ‘cow’ 
denotes. When we experience that ‘this is this cow’, the name-cum-universal is linked to 
the particular cow and we identify it as such. 

3 Read yani yàni for tani tani. 

?5 Consciousness accompanies the perception of everything and anything equally. It 
makes no difference whatever it may be. Anything that is perceived and manifests can 
be an occasion to experience the presence of consciousness within which it manifests. 
Moreover, this is equally so for every perceiver. 

?* The experience of the manifestation of phenomena within consciousness is not the 
same as that of the perceiver. The former are many and objective, whereas the latter is 
only one and not some ‘thing’. The same example does not apply to both, although they 
both entail the experience of consciousness. 


TANTRALOKA 159 


entail (the fallacy that consciousness) is insentient. (To which we reply by first 
asking,) what is the seeming intention behind this question? (Is it not) whether it 
is possible that even when immanent (as all things), there is a form of that 
(consciousness) which is uncoloured and separate from it, as are the two horns 
(on a) cow’s (head)? Or (is the view that) by virtue of its freedom, making its 
(immanent) form as all things manifest, this nondual consciousness does not fall 
from its own essential nature? The first view there is defective. If 
(consciousness) were to transcend its own (immanent) nature as all things, it 
would not possess the effulgence (sphurattà) (of its Light).**’ This has been said 
many times, and he will say (it again in the following verses): 


‘The Siva (that dualists imagine,) who is tranquil, different from 
everything else, and transcends all the other paths (of emanation) (and so) is like 
(any insentient object such as a) a jar, does not exist anywhere. This 
consciousness, which is the Great Light and is (perpetually) expanding, is 
Siva.” (His) Siva nature (sivatà) itself is His manifestation as all things. Thus, 
His union (yoga) with the shining in this way (of the Great Light of 
consciousness and its manifestation as all things) unfolds spontaneously 
(svarasena)," 


The venerable Tapasvin has also said with the very same intended 
sense: 


‘(Siva is saying to Sakti): "the original nature (of all things) that I make 
manifest (kalaydmi) as this and that at progressively more superior (levels), are 
each Your foundations (adhara) (at every higher level of existence). Nor is 
there any manifestation (kaland) where You are not present everywhere, even 
though it is lower (adhara) (than these).’ 


Again, according to the second view, although (consciousness) is not 
really coloured, it manifests as each particular manifest (lit. ‘coloured’) form 
that has poured out (of consciousness) by virtue of its own freedom. Thus, this 
too is not its thirteenth form. (To say that it is) would mean that the 
manifestation of the two (i.e. the immanent twelve and the transcendental 
thirteenth) would be locked in conflict like (two) pieces of iron (clashing 
together). When an actor assumes this or that role, although he (continues) in 
reality (to be the same) actor, he appears in this and that form, but not as the 
actor as well (at the same time). The same is the case with consciousness also. 


%7 As manifestations of the Light of consciousness, the countless entities in the universe 
are its effulgence. If the manifestation of the Light as all things were to be separate from 
its pure shining, its manifestation in this way would be some separate reality, not its 
effulgence. Indeed, the Light would have no effulgence and so, not illumining anything, 
would effectively not shine. 

35 Cf. above, 3/98cd-103ab. 

?* Read vijrmbhate | sā for vijrmbhate | sa. The same consciousness unfolds and 
manifests perpetually as both transcendental Siva and His immanent Siva nature 
manifest as all things. 

3 Below, 15/264cd-266. 
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Although in reality (it continues) to be pure consciousness alone, when it is 
(immanent) as all things, it manifests in (its) twelve-fold form. It does not also 
manifest in a thirteenth form as just pure consciousness. Thus, what has been 
said is sound, Therefore, manifesting (its immanent) form as all things, 
consciousness manifests twelve-fold. Otherwise, on the contrary, it amounts to 
being just one (and not also the many). As the scripture (says): 


"To the extent that deities are engaged in their own individual tasks 
(performed one after another), the term ‘produced in sequence’ (krama)"" is 
applicable (to them), not otherwise. If everything abides in a state of oneness 
within the Inexplicable, then one should know that that is (the condition that) is 
non-sequential (akrama), as it is transcendent in all respects.’ 


(So some may say that,) although there is oneness in this way, it is not 
contrary to duality.” However, that qualification (with regards to 
consciousness) is also not possible, for it would be just consciousness alone 
(devoid of manifest form). The word ‘alone’ (eva) precludes association with 
anything else. And there is nothing else at all here. So how can it be 
disassociated (from something else)? The consequence would be that it would 
be consciousness in this way that cannot bear that association also. Moreover, 
consciousness is the foundation (nistha) of objectivity, and objectivity, separate 
from its own essential nature (which is consciousness), is nothing at all. Thus, 
just as it cannot even be denoted, it cannot be named (in any way) in any 
circumstance, and so is proclaimed to be the Nameless (Anàmakà) and the 
Inexplicable (Anakhya). Enough now of much (talk). 

Surely (one may ask,) if that is the case, how is it that elsewhere (in 
other scriptures), it is right to say that it has a thirteenth (form)? It is not 
possible to say that that is not right, because the authority (pramana) (for this 
view) is scripture, which (as such) is not subject to contradiction (nirbüdha). So 
pray tell me, how can one remedy this (problem)? It is said (in response to this 
question), that the Maya perceivers are subject here to duality (bhedadhivasita) 
(and so) are to be instructed accordingly. Thus, just as happens in common 
spiritual discipline (samanarthacarya), the teaching operates in accord with (the 
disciple’s) capacity (to grasp it), so that it may develop (in him) easily. Thus, in 
terms of duality (bheda), which is (due to) the influence of conceptual thought 
(vikalpabala), it is said that consciousness has a thirteenth (form). Here, on 


*! MS Ñ reads: kramagata ‘part of a sequence’ for kramakrtà ‘produced in sequence’. 
?? Read dvaydpratipaksabhutam for dvayapratipaksabhutam. This is actually a dualist 
view. From a dualist perspective, the oneness of consciousness is preserved by 
understanding it to be a separate reality from the objective world, which is its opposite. 
If we consider, as Advaita Vedanta does, that the objective world is just the dream of 
ignorance, and that all that truly exists is consciousness alone, we are still left with two 
distinct realities, although in a different sense. 

%3 If consciousness is the oneness of reality, there is no other reality with respect to 
which it can be said to be contrary. This means that there would be no objective world 
in any sense, even as an illusion. 

* Thought constructs have the power or ‘strength’ (bala) to generate a sense of duality, 
that is, difference and relative distinctions. It is due to this that we conceive a difference 
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the contrary, the teaching is such in relation to nondual (reality), which is truly 
existent. Thus, everything is (consistent) and accounted for. 

Surely (one may ask,) the twelve-fold dawning of this supreme 
consciousness is explained differently here than it was before, by such teachings 
(as the following): 


*(Siva) has just these three powers, namely, (the Goddess) Para 
(Supreme) and the rest (that is, Parapara (Middling) and Apara (Lower)). They 
manifest in (the phases of) creation, persistence, withdrawal and the Fourth (that 
both includes and transcends them)."5 Thus (they) have arisen twelve-fold.'* 


Thus, (it appears) that there is a contradiction between what was (said) 
before and (what was said) subsequently. How is that? It is said here (in 
response to this query), that whatever (Abhinavagupta) intended to say concerns 
the dawning of the twelve-fold form of supreme consciousness. (Alright,) let it 
be so or else not (as you like), because a difference in the modality (in which it 
is worshipped and practiced) (prakriya) (does not entail an essential) difference 
in that (teaching concerning the nature of consciousness)" Summing up this 
(point as) intended (here), he himself has said elsewhere: 

‘Each one of those four energies abide three-fold, by virtue of the 
freedom (of consciousness), in emanation, persistence, and withdrawal, and so 
are twelve,” 


between a transcendental, thirteenth form of consciousness and a twelve-fold immanent 
aspect. 

"5 Cf. below, 33/30. 

?* Above, TA 1/106cd-107ab (107). 

9" The twelve phases of consciousness can be worshipped as Twelve Kalis, as taught in 
the Krama system (that is, to be more precise, in the form of it Abhinava accepts), or as 
the three Trika Goddesses. Both are essentially the same, and so there is no need to 
bother about the difference in the outer representation. However, there is a difference 
with regards to the modality of the ritual procedure (prakriya). The former follows that 
of Krama ritual and the latter that of Trika. One could call the former kramaprakriya 
and the latter trikaprakriyà (although we do not find these terms being used anywhere). 
While the former procedure has been traced in the original Tantras, the latter has not. 
This may be due to the loss of Trika Tantras which integrated their Trika procedure with 
Krama. We know that such Tantras existed from references Abhinava draws from them. 
One striking example is the Devyayamala. It is clear that Jayaratha considers both 
modalities to be attested by scriptural authority, however, he does not supply any direct 
supporting references from the scripture, nor does Abhinava. So it is not impossible that 
it may be Abhinava's own adaptation or that of the author of the Kramastotra who, as 
we shall see, Jayaratha regularly quotes to describe each Kali. 

Jayaratha addresses this problem again below where he quotes scriptures that 
typically teach that there are thirteen Kalis, although Abhinava says that there are only 
twelve. Jayaratha will account for this seeming contradiction by explaining that thirteen 
Kalis (twelve with one in the centre) are worshipped in the outer ritual procedure — 
krama. Here, he explains, Abhinava is concerned with the inner sequence — krama — of 
the phases of consciousness to which they correspond. From that perspective, there is no 
separate, transcendental thirteenth phase. 

“8 TSà p. 28-29. 
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According to this view, it is said that (consciousness) dawns twelve-fold 
in a different modality of practice (prakriya) also. Thus, all (that is taught 
concerning this matter) is free of contradiction. 

Surely (one may then ask), as (consciousness) manifests (in this way) 
because such is its nature, then one must inevitably accept that (consciousness) 
possesses specific qualities; otherwise it would not be the many (things that are 
made manifest by it). So where (in what circumstance) and how (is 
consciousness qualified)? With this doubt in mind, he says: 


yaar wet smpweemefuvf a 
OL TEER Aa: NATER | $35 od 


Suddhasamvinmayt pracye jfüàne Sabdanarüpint | 
karane grahanàkàrà yatah Sriyogasaiicare | 126 Il 


Consciousness is pure in the initial (phase of perception), which (is 
nonconceptual) perception (jana). (Then in the second phase, which 
operates) in (the sphere of) the senses, it is the (inner) discourse (Sabdana) 
(of conceptual consciousness centred on multiplicity), whose form is 
(sensory and mental) perception (grahana)."" As is (said in the) venerable 
Yogasaricára." (126) 


*" One is three times four, and the other is four times three. 

“ The phenomenological, cognitive analysis of these cycles is certainly Abhinava's 
exegesis. This is true also of his presentation of these two aspects of consciousness, a 
doctrine which is the mainstay of nondualist Saiva understanding of consciousness. Not 
unknown to earlier Krama sources and other texts such as the Vijfdanabhairava, it is 
formulated and extensively elaborated for the first time by Somananda in his Sivadrsti. 
#1 This subject is taken up again in line 146cd, after a long passage drawn from the 
Yogasamcaratantra. | have translated this verse as Jayaratha understands and explains 
it. However, it is possible that Jayaratha has misunderstood Abhinava here. Another 
translation could be: 


"Consciousness is pure in the initial (phase of perception) which (is 
nonconceptual) perception (jfdna), and its form is the resonance (sabdana) (of 
reflective awareness). (Then in the second phase, which operates) in (the sphere of) the 
senses, its form is (sensory and mental) perception (grahana). As is (said in the) 
venerable Yogasaracáratantra." 


The concepts and terminology here are drawn from the nondualist Saivism of 
Somananda and the Pratyabhijiia of his disciple Utpaladeva. They may be implicit in the 
teachings of some Tantras, as Abhinava clearly understands to be the case, but they are 
not articulated fully in this way. Jayaratha understands that this is said in the 
Yogasamcara, but there can be no doubt that the reference drawn from the Yogasaricàra 
begins in the following verses. Here Abhinava is introducing its teachings from the 
perspective of these, his exegetical models. 

Here again one wonders whether Jayaratha is correct. When the texts refer to 
consciousness as ‘pure’, this normally means free of thought constructs (vikalpa). Pure 
consciousness is equated with the supreme subject. Supreme subjectivity is not 
subjectivity related to objectivity. Indeed, one may ask whether it is ‘subjective’ at all 
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without an object. This is why Abhinavagupta posits the Absolute — Anuttara — as the 
supreme state beyond it, at the level of No Means (anupayávasthá). Nonetheless, 
subjectivity devoid of objectivity is possible according to this view because the power 
of reflective awareness is the inherent freedom of consciousness, by virtue of which it is 
freely, without constraints or conditions, a subject which is ‘supreme’ precisely because 
its ‘object’ is itself, which is not an object. This is the state at the level of the Divine 
Means (Sambhavastha). This seems to be what Abhinava is saying here, that is, that in 
the initial moment of perception, consciousness is ‘pure’ because the subjectivity with 
which perception starts and must exist, according to this view, in order for it to be 
possible, is as yet devoid of an object. Thus, it should be free of all objectivity and the 
thought constructs which accompany it. 

But Jayaratha does not take this view. According to him, the subject at the 
initial moment of perception is contracted to some slight degree, and so although free of 
objectivity and hence thought constructs, the cognitive consciousness is a state of 
‘contracted nondiscursive cognition’. It would be easy to emend the text from 
‘samkucita-’ — ‘contracted’ to asarikucita-' — *uncontracted'. However, that would not 
square with what was said before, namely, that the perceiver at this stage is ‘contracted’ 
to some degree, and emendation of the text there also would be problematic. 

The problem is the term *sabdana'. It is derived from the noun ‘sabda’, which 
in its most common literal sense means ‘word’ or just ‘sound’. Accordingly, the action 
noun ‘sabdana’ literally means ‘uttering’, ‘resounding’ or ‘articulating’. In a technical 
sense, Jayaratha understands the term here to be the inner ‘utterance’, ‘articulation’ or 
‘discourse’ of thought. This a possible interpretation, but I propose that this is not the 
one Abhinava intended. In order to understand the issue here, we must briefly explore 
the nature and function of language as understood by the Pratyabhijñā and its relation to 
consciousness, perception and thought (vikalpa). The starting point is Bhartrhari, the 
great grammarian and philosopher of language, whose views are a major source for the 
Pratyabhijiia view. The following two verses are especially central for the Pratyabhijiià: 


"There is no understanding (pratyaya) (of any sort) that is not associated with 
Word (sabda). All knowledge shines as if permeated by Word (Sabda). If Speech (vac), 
the eternal essential nature of consciousness, which is (its) reflective awareness 
(pratyavamarsini), were to abandon it, the light (of consciousness) would not shine.’ VP 
1/123-124 


The Buddhists agree that language permeates mental representations (vikalpa). 
But this is not so, they maintain, in the case of a direct knowledge of things, which is 
free of conceptualization (nirvikalpa) and hence language. This, they say, is the way 
things are known directly in the first moment of perception, before it precipitates down 
to conceptualization in the second moment. The Pratyabhijiia agrees with them. Indeed, 
it is commonly accepted by all schools of Indian philosophy, including the dualist Saiva 
Siddhanta, that in the first moment of perception there is a direct experience of the 
realia their system maintains are ultimate principles. In other words, although the 
content of direct experience (anubhava) free of thought constructs (nirvikalpa) differs 
from school to school, there is common agreement that it is ultimately veridical, not just 
provisionally so, as is the case in the second moment of conceptualization of the 
contents of the first. The Pratyabhijñā agrees with the Buddhist idealists, who 
formulated this view that the thought constructs of the second moment are a kind of 
inner mental discourse of the sort ‘this is a jar’, ‘that is a cloth not a jar’, ‘I remember 
the jar’, or *I imagine a jar’ and so on. 

However, the Pratyabhijiia insists that there is also a more internal kind of 
utterance — sabdana — going on within nondiscursive consciousness. Prior (and hence 
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superior) to the operation of the mind, it is not mental discourse. It is the self-reflective 
awareness (vimarsa) which shines as all things and makes them manifest as its own 
essential, supremely real (paramarthika) nature. The Pratyabhijiid maintains that this 
self-awareness consciousness has of itself as ‘I am’ is the supreme level of speech 
(paravac). Obviously, it is not audible, as is Corporeal Speech, nor is it based on a 
linguistic convention (sarnketa). Nor is it heard inwardly as thoughts, as is the Middle 
level of Speech. Nor does it have any object — even of itself as everything, as does the 
Speech of Vision (pasyanti). Nonetheless the Pratyabhijiià refers to it as ‘utterance’ — 
Sabdana. Not surprisingly, this is a shocking and most distasteful view for the 
Buddhists. Enlightenment is the removal of all sense of ‘I’, which is just a notion 
(vikalpa) and hence false. To be free of thought and for reality to appear just as it is, is 
to be free of language. Utpaladeva counters this view by saying that a notion is always 
formed, as the Buddhists themselves say, on the basis of a counter-correlate, and there is 
none such with respect to this pure self-awareness of the one reality which is 
consciousness. Moreover, he declares, building on Bhartrhari: 


‘(The power of) consciousness (citi) is reflective awareness. It is Supreme 
Speech that arises spontaneously. That is the (supreme) primary (mukhya) freedom and 
sovereignty of the Supreme Self.’ IP 1/5/13 


Abhinava comments (IPv 1, p 205): 'Reflective awareness is (a kind of) 
utterance (Sabdana), the nature of which is an inner discourse (antarabhilapa) (within 
consciousness), and that utterance is independent of (linguistic) conventions, like the 
(silent) inner indication (of something made by a) nod of the head. Its nature is 
uninterrupted (and unconditioned) wonder, and it is the (very) life of conventional, 
phenomenal words made of letters, (It is such) because it is the inner foundation of the 
(surface forms of) reflective awareness such as ‘this is blue’ and ‘I am Caitra'. It is 
‘supreme’ because it is full (complete and perfect). It is ‘speech’ because it says and 
denies everything by reflecting (on it)." 


In the initial phase of perception, pure consciousness is supreme, 
transcendental and absolute subjectivity (parapramatrbhava), which is devoid of 
thought constructs. In the second phase of perception, consciousne: in the lower, 
immanent state of subjectivity of conceptually conditioned consciousness formed 
through the thought constructs of the individual perceiver engaged in perceiving its 
object through the activity of the senses. In this phase, it is engaged in perceiving and 
conceptualizing objects of perception through the activity of the senses and mind. Thus, 
there are two forms of cognition. One is the knowledge we have of the one universal 
reality and the other that of specific things, whether outer physical or inner mental ones. 
The first is cognition free of mental representation (avikalpakam jñānam). It is the basis 
and source of the other one, which is either directly or indirectly rooted in it. The first is 
direct experience (anubhava). It arises within the individual perceiving subjectivity, and 
so is ‘contracted’ to a degree; nonetheless, it is pure consciousness, which is 
uncontaminated by an object outside itself. This is because the object is still one with it, 
as is the case in the higher principle of Sadasiva, where the experience is one of identity, 
of the form ‘I am this’. Above it is the pure reflective awareness of the transcendental 
Siva principle, which is totally devoid of objectivity, as ‘I am’. Below is the principle of 
Tévara, in which objectivity is mixed in with the subjective reflective awareness of ‘I’, in 
the experience of ‘this am I’. The ‘I’ of the experience of ‘I am this’ is still detached 
from the ideal objectivity shining in it, it is not ‘mixed in’ with it. At this level, the 
object — *this'- is universal (samdanya) objectivity-as-such with no specific form. It 
cannot serve any function or purpose on the plane of daily life, which operates in the 
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This supreme consciousness is pure ‘in the initial (phase of 
perception)’, that is, within the perceiver, because even though contraction 
does arise to some extent, (consciousness in this phase) is the perceiver (and not 
the object, which is completely conditioned and an object of thought). This 
consciousness is not impure, as (it is when it is in the form) of the means of 
knowledge and the rest, and its nature is the most contracted (form of) 
conceptual knowledge. (In the sphere) of the means of knowledge, that is, (in 
the sphere of) the senses and the rest, (consciousness is in the form of) ‘(inner) 
discourse)’ (Sabdana) which is discursive mental representation (vikalpa). The 
meaning is that it is the reflective awareness of the difference (between 
individual entities and the perceiver), Therefore, it is said that its ‘form is 
(sensory and mental) perception’ (grahana), and that depends on both the 
(individual) perceiver and object of perception. 

Surely (one may ask,) what is the authority here (to support the view) 
that it is supreme consciousness itself which is present on the level of the means 
of knowledge also in the form of (sensory and mental) perception? With this 
doubt in mind, he says: ‘as is (said in the) venerable Yogasaficaratantra’ in 
the passage about to be quoted."? That says: 


A Yoga from the Yogasamcara 
dp ayes dq wea ww | 
NENE Feat Tet TATA | $36 I 


ye caksurmandale $vete pratyakse paramesvari | 
sodasaram dvadaSsaram tatrastham cakram uttamam | 127 Il 


*O Supreme Goddess, the two white, visible circles of the eyes are 
(the wheel) of sixteen spokes. The best of Wheels, consisting of twelve 
spokes is located there. '* (127) 


sphere of the second form of cognition that develops after it, when consciousness 
operates through the senses. Through them it perceives individual entities, each 
according to their own specific characteristics (svalaksana), the knowledge of which 
makes daily life possible. 

*? 4/127 to 144 is drawn from the Yogasarncara. See note ad 4/144 concerning 
Abhinava's method. Note that Jayaratha does not quote the original verses, as he would 
were he to have had access to the text. 

%3 Deities and metaphysical principles are commonly projected onto the body. Special 
attention is normally given to the head. An early example of the projection of deities in 
parts of the eyes is found in the Brhaddranyakopanisad, where we read: 


*He who knows the calf and its abode, its special resort, its post and its tether, 
kills his seven envious kinsmen [the eyes, ears, nostrils and mouth]. The vital force in 
the body is indeed the calf; this body is its abode, the head is its special resort, strength 
its post, and food its tether. These seven gods that prevent decay worship [the vital 
force]. Through these pink lines in the eye Rudra attends on it; through the water that is 
in the eye, Parjanya; through the pupil, the sun; through the dark portion, fire; through 
the white portion, Indra; through the lower eyelid, the earth attends on it; and through 
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‘The two’ are in the dual number, in relation to the two (eye)balls, one 
should understand the same further ahead also (and relate what is said to both 
eyes). ‘The two white circles of the (two) eyes’ can be seen. They are 
‘visible’ and are seen, not like the red circles (around the eyeballs) that are 
hidden (under the eyelids). The sixteen-spoked wheel, located there (in the 
white circles), is most excellent as it encompasses all things, because each (of 
the four) — object, means, subject and (resulting) knowledge, are of the nature of 
all the others. The meaning is that it manifests in that form. 

It is (said) with that same intended sense in the venerable 
Kramasadbhava that there are said to be sixteen goddesses that should be 
worshipped in the Wheel of the Inexplicable. As is said there in a passage 
beginning with: 


‘Next, O Hara, listen attentively to a brief (account of) the sixteen 
(goddesses)' And ending with: ‘The Kali Whose being dissolves away is said to 
have sixteen parts (kalà).' 5 


the upper eyelid, heaven. He who knows it as such never has any decrease of food." 
BrUp 2/2/1-2 (translation by Madhavananda). 


Although one would expect a similar symbolism in the Nerratantra (the Tantra 
of (Siva's Third) Eye), in actual fact the ‘Eye’ meant there is the mantra (orn jur sah) 
(see below, 30/40cd-41ab), which corresponds to this limb (vidyánga) of the Mantra 
body of the deity. Nonetheless, Ksemarája, applying his usual hermeneutics, implants 
what he, like his teacher Abhinava, considered to be the higher esoteric teachings of the 
Krama into the Nerratantra, by seeing them secretly revealed i in $ Third Eye, just as 
they are in the Yogasaricára. Thus, s: ‘at the end of his 
commentary on the Netratantra, Ksemaràja reveals the esoteric nature of the Eye 
(netram), which gives the deity of the Tantra (Netranath, Lord of the Eye [-mantra]) and 
the Tantra itself their name: 


Victorious is the unique Eye (netram) of. Siva. 1) It is white [in part] with a 
radiance that is innate, since it bestows the light [of reality] on everything (übhasanam). 
2) It is red [in part] because it immerses itself in the awareness of whatever it manifests 
(amarsanàám). 3) It is grey [in part] because it internalizes all that [manifestation] in 
[subjective] relish (sarnarvanam). 4) It is black [in part] because it devours [even] that 
[subjective awareness] (grasah). 5) It is neither white nor black nor grey nor red nor not 
these, since it is the unity embodied in the Circle of Absolute Light (bhasacakram). 
(NTu 2 p. 343)’ 


See Sanderson (2006: 56) for a comparative table of components of this 
sequence with the one in the Yogasaricára, and in the MP (2 Tri) (9/4-11/3) and MM 
(39-40). Cf. also PrHr 11 and above, note 3,797 for other similar Krama sequences. 

44 Add te pratyakse between drsyete and drsyamàne. 

75 These lines cannot be traced in the extant manuscript of the Kramasadbhava. 
Although this may be because it is incomplete, it is not likely that it was originally there, 
as fragments in the Kramasadbhava that have been recovered state that this Wheel 
consists of seventeen Kalis, not sixteen. Indeed, Jayaratha himself quotes the 
Kramasadbhava, where it says this (see below TAv ad 4/173ab and note). However, the 
discrepancy may only be apparent. The Kalis are also said in the sources to be in a 
Wheel of Twelve Kalis, but there are thirteen, counting the one in the centre. The same 
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Although (the Wheel) here is the Inexplicable (AnakAya), the object of 
knowledge, which (corresponds to the process of) emanation, predominates, and 
so as it is the Moon (of objectivity), it is white. 

Surely (one may ask,) if the sixteen-spoked wheel is located here, how 
can the twelve-spoked wheel (be here) also? With this doubt in mind, he says: 


"frame defe eumd | 
fati meat à à Hod | EÈ 1 222 I 
qed fers ys faery | 
agi g 3 Fa ares f 222 1 
fagaed fer a a ah x ow | 
wate d spur faces i 230 g 


prativaranavad rakte tadbahir ye tad ucyate | 

dvitiyam madhyage ye te krsnasvete ca mandale \\ 128 ll 
tadantar ye sthite $uddhe bhinnafjanasamaprabhe | 
caturdale tu te jieye agnisomatmake priye || 129 || 
mithunatve sthite ye ca cakre dve paramesvari | 
sarmmilanonmilanam te anyonyam vidadhatake || 130 ll 


may be the case here. The spokes of this wheel of Kali are sixteen, but the Kalis are 
seventeen. Jayaratha did not have access to the Yogasamcdra (see below), so this 
reference cannot be from there. 

4/127 to 144 is drawn from the Yogasamcara. (See note ad 4/144). Elsewhere 
in his exposition, Jayaratha does not quote the original vers: s he would were he to 
have had access to the text. Moreover, it appears that Jayaratha may not have 
understood every detail correctly. Thus, observe possible errors or, at least, uncertainties 
in Jayaratha's interpretation. See, for example, the multiple problems with his 
explanation of 4/135-136ab. Even Gnoli, who generally follows Jayaratha, is perplexed 
here by what he 

The circles symbolize the subject (pramatr), means (pramàna), and object of 
knowledge (prameya), with the fourth as the Inexplicable, which is the one all- 
encompassing pure noetic (pramá) consciousness. These identifications are certainly 
Abhinava's exegesis. The Krama are idealists, teaching that the one reality is the 
goddess who is dynamic cognitive consciousness. Accordingly, there are references to 
subject and object and their essential oneness. However, the terms there for them are 
bhoktr and bhogya. There is no evidence that the primary texts had elaborated this triad 
of subject (pramatr), means (pramāņa), and object of knowledge (prameya). This 
terminology is typical of Mīmārhsaka cognitive theories and epistemology. Thus, 
although the Mimarhsa is not nondualist, it appears that that they have been drawn from 
there. The common point of contact is the phenomenology of the Mimarhsa, that affirms 
that whatever can be named is real within its own contextual parameters. Thus, for 
example, if we can say ‘the rabbit has horns’, the Mimàrhsa would maintain that such a 
rabbit exists, albeit in an imaginary form. Perception is the tying together, as it were, of 
the three polarities — trikiifa — of subject, means and object of knowledge, all three of 
which must be real for perception to be possible, irrespective of whether it is veridical or 
not. 
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That second one is said to be the two red (circles of twelve spokes), 
which are like enclosures, outside that (wheel of sixteen spokes). In (the iris 
of each eye,) between (the black pupils and the white circles of the two 
eyes,) there are two (other) Wheels (of the two eyes), which are (partially) 
black and (partially) white (and have eight spokes each). One should know 
that within them (in the pupils) there are two (other) pure circles, (their) 
colour like that of (freshly) sliced black collyrium, with four spokes (each). 

O beloved, the two (subject and object, the male and female 
partners,) abide (united) as a couple in the two Wheels of the Fire and 
Moon (of eight and sixteen spokes, respectively). O Supreme Goddess, they 
expand and contract one another (when the yogi and yogini are engaged in 
union). (128-130) 


?* The dynamic meditative practice drawn from the Yogasarncáratantra begun in verse 
127 continues up to verse 144. It is presented by Abhinavagupta as an explanation of 
how the four processes of emanation, persistence, withdrawal and the Inexplicable, in 
the three domains of subject, means and object of knowledge, operate in relation to the 
senses (see below 4/145). Thus, he says, it illustrates how consciousness appears to 
ifest phenomena, that is, the psychophysical organism and the outer world, as 
separate from itself. Moreover, Abhinava tells us that it is a secret practice (4/146ab), 
which Jayaratha clearly yogic sexual practice (caryakrama) which, because it 
is secret, one should understand for oneself (TAv ad 4/144), and this we will try to do, 
encouraged by his declaration that it is also ‘very clear’, 

There are five phases in this creative meditation. Each phase is marked by a 
descent of a stream of supreme consciousness, characterized as the *nectar' that emerges 
from the Moon of objectivized consciousness (the female polarity) heated by the Fire of 
subjectivity (the male polarity). It rains down from its own objectivized energies, 
generating and subjectivizing the spheres of the es of perception and the physical 
body. This is followed by an ascent. Each ascent is an opportunity to enter and become 
one with supreme liberated consciousness. Then the next phase follows. 


The First Phase (verses 128-132). The Pulse of Subject and Object in the Night and 
the Ascent into the Thousand Spoked Wheel. 
The First Ascent. 


1) The first phase commences with an ascent that takes place in the dark Night of Maya, 
the sphere of duality. The Fire of the subject that shines in the male partner engaged in 
union unites there with the Moon of objectivity that shines in the female partner. 
‘Pressing’ one another together, they exude ‘nectar’, which Jayaratha explai the 
supreme principle of consciousness’. This is the blissful energy of the flux of emission 
(visarga), represented by the seventeenth digit of the Moon (see above note 1,23). 
Union first takes place in consciousness, as both partners experience each other and 
themselves as the subjective and objective polarities of the one universal consciousness. 
The cycle of perception — the stages of which are marked by the Twelve Kalis — flows 
through the two polarities, out from one partner to the other and back. Moving out from 
one subjectivity, it contracts as objectivity expands. As it returns, swinging back, 
objectivity contracts and subjectivity expands. Expansion and contraction in the male 
polarity is complemented by the reverse in the female and vice versa, back and forth, in 
and out. Thus, the two ‘squeeze’ and rub against each other, full of the sacred awareness 
of the divine energies of the Kalis in each moment and phase of perception, in the 
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course of this dynamic, pulsing union. By their union, the Tantra teaches, they ‘exude 
nectar’. (128-132ab) 

2) In this way, a vision of the Light of the Supreme Perceiver dawns in the dark night of 
Maya, ‘above’ the two wheels of subject and object. The Thousand Spoked Wheel of 
the cosmic manifestation of consciousness within consciousness shines within it. 
(132cd) 


The Second Phase (133-137ab). The Generation of the Individual Soul. 
The First Descent 


3) After this first initial ascent, if liberation is not achieved in the Thousand Spoked 
Wheel, a new creation takes place at the individual level. The Egg of Brahma, that 
ranges from the principle of Sakti to Earth, is generated from the Wheel of a Thousand 
Spokes within the transcendental Siva principle. (133) 

4) Descending from there, the objectivity of the Egg, which is the Moon, is melted by 
the Fire of subjectivity rising from the female partner, and the lunar nectar, which is the 
essence of individual subjective consciousness, pours out of it. Thus, the initial 
universal objective creation that emerges from transcendental Siva becomes the 
individual subjective creation, Now at the individual embodied level it completely fills 
the wheels (that is, spheres and cycles,) of consciousness with the blissful lunar energy 
of emission, and then the senses, down to the gross elements that constitute the body. In 
this way, as Jayaratha says, the Supreme Lord first manifests the ‘contracted’ i.e. 
individual forms of subjectivity, and then the rest, down to the physical body formed 
from the gross elements. 

5) As in the first phase, liberation can be achieved without proceeding further. Even in 
this gross individual form, everything can be withdrawn back into unconditioned, 
liberated, disembodied consciousness by the resonance (ndda) of the self-reflective 
awareness of individual consciousness of its Siva nature. 

6) If this liberating withdrawal does not take place, the process continues into the 
following phase. And so, as before, the nectar of the emission of consciousness that 
streams out of objectified consciousness transports the presence of the unchanging and 
pervasive Deity down into the confines of the physical body consisting of the five gross 
elements, where it is subject to its changes. There it travels down with force into the 
genitals, where the universe is generated by the outer emission (visarga) of 
consciousness and dissolves away into it. The recognition that this is all the activity of 
consciousness is the third occasion to attain liberation and accomplishment (siddhi). 
(137cd-139) 


The Second Ascent 


7) Now, having descended this way into outer embodied subjectivity, the Lord again 
travels up from there by the practice of Brahmacarya, which in common parlance means 
‘continence’ (see below, note to TAy ad 4/139). Here it means the ‘conduct (carya) of 
bliss’ (the Brahman = bliss). Coupled with yogic practice, this leads the vital seed up 
into the infinite, unconditioned plane of Brahma. There, by the union of subject and 
object at this level, the upper emission takes place internally from the individual Self 
within the universal Self. (140) 


The Third Phase (141-143) 
The Second Descent and Third Ascent 
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“™The two red circles’ (of the two eyes hidden by the eyelids) 
‘outside’ the white circles are ‘like enclosures’, that is, (are present there) like 
surrounding circles. "That is said to be the second one’, namely, the wheel of 
twelve spokes consisting of the (Twelve Kalis), beginning with the venerable 
Srstikali."* Although the state here is that of the Inexplicable, the means of 
knowledge, which corresponds to persistence, predominates. It is red, coloured 


8) Unretained, the Moon of objectivity has not flown upwards, and so, still in the 
genitals and heated by the passionate Fire of subjectivity, objectivized consciousness 
melts and flows down progressively through the legs into the Wheel of Five Spokes, 
that is, the body made of the five gross elements and the other wheels. The entire 
proc then repeated progressively in all the sen 
9) Now at the final, grossest embodied level, the last ascent of the Fire of embodied 
subjectivity takes place through the body, now fully formed this way, from the toe — the 
lowest extremity — to the Cavity of Brahma — the highest extremity at the top of the 
head. (143cd). 

#7 One wonders where Jayaratha got the details of his explanation of the contents of the 
cakras. Abhinava quotes the Yogasaricára in several places, Jayaratha nowhere presents 
the original source. So he most probably did not have access to it. If so, how can he 
supply so many details? It seems unlikely that he invented them. He most likely 
received them from a predecessor. Perhaps from an earlier commentary or an oral 
explanation he received from his teacher. Certainly, the details appear to be quite 
plausible. Even so, an analysis of the text Abhinava supplies does not entirely agree, it 
seems to me, with Jayaratha's explanation. The reader is referred to my notes for the 
details. Swami Lakshmanjoo supplies yet another explanation. 

At the same time, there are also a good number of details that appear to be 

consistent with what we know about the YS from other references. Of central 
importance is the identification of the YS as a Trika Tantra that integrated into its Trika 
teachings those of the Kali Krama, as did others, notably the Devyayamala. There is 
substantial evidence for this (see Appendix concerning the cited texts under the heading 
‘Yogasamcara’). Here the association with the Krama is obvious in the symbolism of 
the eyes of the goddess, with the twelve Kalis in the outer red enclosure of the eyes. 
Thus here also, according to Jayaratha, the YS maintains that in the iris the lotus of four 
petals comprises the three Trika goddesses along with Matrsadbhava, who is identified 
with Kalasarnkarsini, the Kali who is the supreme goddess of the Krama system, just as 
we find in the Devydyamala. 
#8 The wheel of twelve spokes is mentioned after that of sixteen spokes mentioned in 
the previous verse, which is one of the reasons why it is referred to here as ‘the second 
one’. One would expect the wheel of sixteen spokes to come first, followed by the other 
three, each of which has four spokes less, progressively. However, that would 
contravene the commonly accepted equation of white with the Moon, which is 
universally accepted as representing the object, and consists of sixteen parts. Moreover, 
and above all, it would go against a deeper logic at work here. We shall see that the 
wheel of the twelve Kalis, which is that of the cycle of the means of knowledge 
(pramána), contains within itself the other cycles of the object, subject and resultant 
noetic consciousness, which are represented by the succeeding circles. It is thus 
appropriate that it should encompass them, although it is the second wheel, after that of 
the object. Again, without the intervening means of knowledge, the object, located in 
the white circle of the eye, and subject, located in the iris, would be next to each other 
and directly connected. Even so, they are intimately related. Thus, as the dark iris 
expands, the white circle of the eye contracts and vice versa, symbolically representing 
the dynamic relationship between subject and object expressed here. 
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by the object (prameya). Thus, because the object abides at one with it, the 
group of four associated with it does not exist separately, and so (this wheel has 
only) twelve spokes.*” Moreover, it is located on the outside because it includes 


the object.‘"” 


“ Read a break (I) between dvādaśāratvam and ata and then another between —sthünari 
and madhyage. We will see that all these spheres of the cycles (‘wheels’) of 
consciousness are contained in that of the means of knowledge, which is the Wheel of 
the Twelve Kalis, through which they can all be experienced. Then the cycle of 
perception (i.e the means of knowledge) is experienced as the cycle of the Inexplicable. 
Recognizing consciousness to be the dynamism of this universal pulsation 
(samanyaspanda), which is ‘inexplicable’ because it cannot be described as either 
successive, non-successive, both or neither, is to recognize the true nature of the Self, 
which is liberation itself. Swami Lakshmanjoo in his Kramanayapradipika (p. 13-16) 
explains the four categories of Kali's expanded cosmic form, that is, the Twelve Kalis, 
as follows, 

*1) Noetic consciousness (pramiti). This is also said to be the category of the 
perceiver (pramátr), which is beyond the state of the individual subject (gra@haka) and 
object (grahya). At the same time, it is the state of consciousness corresponding to the 
experience: ‘I have known this entity’. Thus, in accord with this aspect, it abides in the 
state which is the fruit of the means of knowledge. This state is free of the disturbance 
of subject and object and manifests solely in its own nature free of the limiting 
conditions brought about by the object of knowledge. From another point of view, this 
state is the first sprout of the cosmic form (of consciousness). In this state, the perceiver 
abides completely merged in noetic consciousness (pramá). This category of noetic 
consciousness is said to be the Wheel with four petals, because all four Wheels 
described next are considered to be within it. They are the three Goddesses and 
Matrsadbhiva. The purpose of saying that Matrsadbhava (is also present here) is that the 
aforementioned three goddesses, Para and the rest, are present there as energies. 
However, along with them, the supreme perceiver, that assuming the form of 
energy (Sakti), is present (there with them also). In this state, Siva does not unfold as the 
powerholder, that is, as Siva. This is why the category of noetic consciousness which is 
the four-petalled wheel is also said to be the nature of the Inexplicable (andkhyariipa). 
2) When the category of perceivers unfolds in the gross sphere of the cosmic nature (of 
consciousness), then as it progresses it unfolds from the category of noetic 
consciousness onwards. It is for this reason that the energies (kala) of the subsequent 
categories increase with respect to the previous ones, All the perceivers in this category 
of perceivers experience worldly experiences in the form of sound, touch, form, taste 
and smell. This category of perceivers is considered to be the form of Fire. It is also said 
(in the Tantráloka 3/124ab (123cd)): ‘The supreme principle of Fire is indeed that of the 
subject.’ In other words, that which is considered to be the (true essential nature) of Fire 
is also considered to be that of the perceiver. Thus, Fire and the perceiver are not even 
slightly different. From the point of view of (its) energies (kala), Fire is considered to 
have eight energies. These same eight energies are considered to be those of the 
perceiver as well. 

The category of noetic consciousness (pramiti) is also called the Wheel of the 
Inexplicable. The four parts (kala) of that are incorporated into the category of the 
perceivers, that is, the three goddesses along with Kule$vari (who is the form of 
Matrsadbhiiva here). The four new energies are the three Bhairavas of the corresponding 
goddesses, namely. Para, Parapara and Apara Bhairava, along with Kulesvara. 

3) The category of the means of knowledge includes all the senses, which are formed 
(from consciousness) as a means to experience the worldly experience (bhoga) of sound 
and the rest associated with the phenomenal universe. They are twelve — namely, the 
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five cognitive organs of sense, five of action, along with the mind and intellect. These 
are considered to be solar. It is said that the Sun is said to be the means of knowledge. 
These energies are considered to be primarily those of persistence (sthiti) because their 
inner and external nature is constantly filled with expanding consciousness. The four 
energies of noetic consciousness and the perceiver are combined within the Wheel of 
persistence of the category of the means of knowledge. Thus, by adding the (four) 
energies of this form, there are twelve altogether. These are as follows: 

1) The four energies of the category of noetic consciousness (i.e. the Wheel of the 
Inexplicable), namely, the three unmanifest (avyakta) goddesses and Matrsadbhava. 

2) The four energies of the category of perceivers (i.e. the Wheel of Withdrawal), 
namely, the three Bhairavas and Kule$vara. 

3) The four energies of the category of the means of knowledge (i.e the Wheel of 
Persistence), namely, the three manifest-cum-unmanifest goddesses and Matrsadbhava. 
Added together they make twelve energies. Thus, this Wheel of Persistence, which is 
that of the category of the means of knowledge, is called the Wheel with Twelve 
Spokes. 

4) All the types of objects of perception, that is, sound and touch etc., are found and 
included in the fourth category, which is that of the objects of knowledge. The perceiver 
relishes sound and the rest of the objects of sense on the plane of the means of 
knowledge. This category of the objects of knowledge is considered to have a lunar 
nature . . . because the energies of the Moon are said to be sixteen, as are those of the 
object of knowledge. When (the goddess of consciousness) abides in this form, and the 
expansion of the sixteen energies of the object of knowledge has reached its final end, 
she completes the outer expansion (of consciousness into objectivity). Thus, as this is 
the extreme limit of the unfolding of emanation, this plane of the object of knowledge is 
considered to be predominantly emanation. The four energies of noetic consciousness, 
the perceiver and the means of knowledge, also unfold within this category of the object 
of knowledge. Apart from these twelve energies, the four energi sociated with the 
category of the object of knowledge, namely, the three manifest goddesses and 
Matrsadbhava, also emerge (here). Thus, there are sixteen energies in this category of 
the object of knowledge, that is, the Wheel of Emanation, and it is also called the Wheel 
with Sixteen Spokes. 

Observing how the energies are more or less in this way, the reader should not 
think that there is any difference in any way in their real essential nature. This is 
because in reality the nature of these three categories is (essentially) one. The only small 
difference is just that in the category of noetic consciousness the energies are 
unmanifest (avyakta), in the category of the means of knowledge manifest-cum- 
unmanifest and in that of the objects of knowledge they are considered to be manifest. 
The categories of the perceivers are not counted amongst these three because it is not 
(like them) predominately energy (Sakti), and so the four energies of the category of the 
perceivers, namely, the three Bhairavas and Kulesvara, are said to be male. 

All these four configurations are experienced in the oneness of consciousness, 
which is the state of the Inexplicable (Anakhya). It is the experience of each one in a 
state of pure noetic consciousness (pramitibháva). This is how they are when their true 
nature as such is realised directly. In this state of consciousness, its domains and phases 
are experienced as a progression (krama) in which the prior is merged into the latter, 
decreasing, step by step, by four units (kala) at a time. The first group of four of the 
sixteen-spoked Wheel of objectivity realised to be the Inexplicable merges into the 
twelve-spoked Wheel of the means of knowledge. The four units that merge in this way 
represent the essential objectivity of that sphere at one with the Inexplicable. Similarly, 
the eight-spoked Wheel of the subject is formed by merger of the four energies that 
constitute the essential state of the means of knowledge when that is realised to be the 
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Inexplicable. Finally, when this dissolves into the four-spoked Wheel of the 
Inexplicable, which is the resultant pure noetic consciousness (pramiti), the essence of 
its subjectivity merges into it. The four units (kala) of the Wheel of the Inexplicable 
correspond to all four Wheels as one pure noetic consciousness. Although the previous 
phases also unfold within that state, here this is fully realised to be so.” 

Questions may arise concerning how this process operates and the status of the 
groups of four that are lost and those that remain. For example, what is the difference 
between the objectivity in the twelve-spoked wheel and in the sixteen-spoked one, or the 
means of knowledge in the subject and the subject in the Inexplicable? Even if the 
Yogasaricára were still available, one would not find the answer there. The question 
arises in the perspective of Abhinavagupta's phenomenological hermeneutics, and so 
the answer is found in the logic of how that operates. The manner in which the 
quaternity of the object and the rest abide at one with consciousness in the four-spoked 
Wheel is as the triadic goddess of the Trika and the Goddess of the Krama, as aspects of 
the Inexplicable (Anakhyaà). In this sense, all the Wheels are those of Anakhya, but not 
yet recognised to be such. When the sphere of objectivity is recognised to be a form of 
the means of knowledge, its three units are absorbed into the Inexplicable (Anakhya) of 
that phase. In the same way, those of the means of knowledge are absorbed in the 
subject, and then finally those of the subject into Anākhyā directly. This is how the four 
deities of the fourth wheel are the Inexplicable (Anakhya) form of the others and 
Inexplicable itself. The objectivity that remains in the Wheel of twelve spokes, like the 
means of knowledge in the Wheel of subjectivity, are there in their Inexplicable 
(Anakhya) aspect. 

As we shall see in detail, the Kalis are arranged in three groups of four. These 
correspond to the object, means of knowledge and the subject, each of which is four- 
fold as they are emanated, pers withdrawn, and even as they abide in a fourth 
Inexplicable state which encompasses them but cannot be defined as any one of them. 
The culmination of each of the three phases is the Inexplicable, which remains at the 
end as the completion of the three cycles. As it is, this Wheel that contains the others 
and leads to the realisation of the Inexplicable, which is consciousness itself, it is the 
focus of practice. Thus, the Wheel of the Twelve Kalis, like the Wheel of the 
Inexplicable, also is understood to contain the others. Abhinava reiterates several times 
that all the ‘wheels’, i.e. cycles and configurations, of the energies of consciousness are 
contained in the wheel of the Twelve Kalis, which is accordingly identified directly at 
times with the Wheel of the Inexplicable. 

They are distinguished in the domain of practice. The phases of the dynamism 
(‘rotation’) of the twelve marks the development of the full realisation of the 
Inexplicable state. The goal is the recognition that the dynamism of individual 
perception — the ‘means of knowledge’ — is one with the dynamism of universal noetic 
consciousness. The Wheel of the Twelve Kalis is the initial point of entry into the 
Inexplicable, which is its final state. The initial condition is beset with thought 
constructs, and so operates in the domain of relative distinction between ‘prior’ and 
'subsequent', and so is set in time. The final condition is the recognition that the 
dynamism of the Inexplicable is free of these distinctions, and hence not a temporal 
process. Attention to the sequence of the Twelve Kalis purifies thought by the 
experience of the Inexplicable which, progressively strengthened in all three domains of 
the objectivity, perception and subjectivity, consumes them. As all four are explicitly 
present in the Wheel of the Twelve Kalis, this is the one that leads directly to the 
recognition of Anakhya consciousness because, as Jayaratha explains, both subject and 
object are present in the means of knowledge as its essential polarities. Again, the pure 
noetic state of the Inexplicable is the direct development of the means of knowledge 
(see above, comm. 4/123cd-124). The former is the universal activity of consciousness 
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(The third circle is the iris, which is) ‘in between’ the white and black 
circles. Thus, because it is coloured by the black circle (of the pupil), which is 
on the inside, and the white one (of the eyeball) on the outside, the two circles 
(of the iris, one in each eye), are ‘(partially) white and (partially) black’, that 
is, grey-like (dhisara).'"' These two circles (represent) the state of rest of the 
means of knowledge within the subject, and so, although the group of four is 
present in it, because it does not exist separately (independently), it is said to be 
the eight-spoked Wheel, which is predominantly the perceiver, who corresponds 
to withdrawal, and consists of the three Bhairavas, the three goddesses (Para, 
Parapara and Apara, who are their consorts), Kule$vara and Kuleévari. This is 
what the meaning (of this verse) amounts to. As he will say: 


‘Now (next) the Moon rains down in this way (evari) (its) most 
excellent nectar everywhere and in every way progressively (kramena) into the 
eight spokes (of the Wheel of Fire), along with the two Wheels of sixteen and 
twelve spokes.'*? 


The two very black*" (circle the pupils of the two eyes), within the 
y 
(partially) black and (partially) white circle,*" are called *Kumarika'.^^ Where 


(sámányaspanda), of which the latter is the particular form (visesaspanda), operating 
with respect to a specific perceiver in relation to a specific object. In this perspective, 
the process is one of recognizing the essential identity of the particular and the 
universal. Each act of perception is the entire activity of consciousness, on the basis of 
the fundamental principle which governs the expansion of consciousness, namely, the 
recognition that every single thing is everything (sarvar sarvatmakam) and vice versa. 
Thus, the Malinivijayavartika declares: 


eko bhavah sarvabhavasvabhavah sarve bhava ekabhavasvabhavah | 
arhadvàdah so ‘yam asmatsudrstau yuktas ca Srisdrasastre pi coktah WM 


"The nature of one thing is everything and the nature of all things is one thing. 
This venerable teaching (arhadvada) fits well in our own good doctrine, it is reasonable 
(yukta) also, and taught in the venerable Trikasdra.’ 1/641 


Also 
tathà hi paripürno ‘sau sarvasarvátmarüpadhrt | 


‘In this way, He is completely full (unconditioned and perfect), bearing the 
nature which is that everything is all things." (Ibid. 1/820cd) 
#10 The red circle of the twelve Kalis, representing the means of knowledge, is located 
outside the white circle of the Moon of the object, because it includes and thus 
encompasses it. 
?'! Read a break (I) between dhiisarapraye and ye. 
?? Below, 4/135. Another, translation could be: ‘From the two Wheels of sixteen and 
twelve spokes (the Moon rains down in this way the supreme nectar everywhere) in all 
respects within the eight spokes.' See note ad loc. 
? Read ativakrsne for ativa krsne. 
'asypi for $vetasyàpi. 
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these two circles are located is known as the (Wheel) with four petals, because 
the subject also rests (there) in (pure) noetic (consciousness) (pramda). The three 
goddesses (Para, Parapara and Apara) (are there), along with Matrsadbhava.*'® 
The meaning is that it shines radiantly as the Wheel of the Inexplicable 
(i.e. Matrsadbhava), which is just (pure) noetic consciousness alone 
(pramamatra) and its essential nature. Thus, the blackness here (of the pupil 
symbolizes this state of consciousness,) because it withdraws everything, and 
because, as undivided, its form is the darkness (tamas) (of the unmanifest state). 

It is taught that in (its) form with (specific) fixed parts 
(pratiniyatàvayava-rupatvena), it is located (and arranged) within the eye in this 
way, as the four-fold process of emanation, (persistence, withdrawal, and the 
fourth encompassing state of the Inexplicable beyond them)."" He describes its 
consequent nature there (in that case) also, (with the words) ‘Fire and Moon’ 
etc. Out of these four wheels, the two wheels of the Fire and Moon, consisting 
of eight and sixteen spokes of the subject and object (respectively), ‘abide 
(united) as a couple’, as both the enjoyer (bhoktr) and the enjoyed (bhogya). 
‘They expand and contract one another’ mutually, that is, they (both) make 
(each other) expand and contract. This is the meaning. The subject contracting 
into itself, makes the object expand, and as the object is made to contract, it 
expands itself. The object also (behaves, conversely,) in the same way. This is 
the meaning of the statement that ‘(they expand and contract) one another’. 

Moreover, that is said to be the state of emanation and withdrawal. 
Without the development of the means of knowledge, the object would not 
come to rest in the subject. Thus, persistence is also implied here. So too the 
perceiver, by virtue of its intent on the object, (reaches the state of awareness 
that) ‘I have known this’, and (so), free of desire (to know more) because of the 
(sense of) satisfaction that arises (thereby), attains rest within its own nature. 
Thus, it is possible for full supreme consciousness to arise by the dynamic union 
of subject and object also.‘"* 


"5 The reason why the iris is called ‘Kumarika’ (‘young virgin’) is because when one 
stands in front of somebody else and looks into his or her eyes, a small human figure 
that looks like a young woman appears to be reflected in the iris. 

416 We have seen that Matrsadbhava is Kalasarnkarsini, the Kali who is the supreme 
goddess of the Krama system. See above, note 3,227. 

? The spokes of the Wheel of the Inexplicable are the three goddesses (Para, Parapara 
and Apara) and Matrsadbhava, when it is ‘undivided’ in its unmanifest state. Its 
manifest form with specific fixed parts consists of the four-fold process of emanation 
(corresponding to the object), persistence (corresponding to the means of knowledge), 
withdrawal (corresponding to the subject), and the fourth encompassing state of the 
Inexplicable beyond them, deployed in the circles of the eyes as described. 

“8 The Wheels are in pairs, as they are projected into both eyes. Thus, there are two 
Wheels of sixteen, twelve, eight and four spokes. These are: 

1) The white circle of the eye. It contains the Wheel with sixteen spokes, which 
corresponds to a) the object of knowledge, b) creation, and c) the Wheel of the 
Inexplicable. This is the Wheel of the Moon. 

2) The red circle outside it (hidden by the eyelids) contains the Wheel with twelve 
spokes, which is the Wheel of the Twelve Kālīs, and corresponds to a) the means of 
knowledge and b) persistence. This the Wheel of the Sun. 
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yatha yonis ca lingam ca samyogat sravate ‘mrtam | 
tathamrtagnisamyogad dravatas te na samsayah | 131 Il 


3) The iris, which is the ‘black and white’ circle, between the black pupil and the white 
circle, corresponds to a) the subject and b) destruction. It contains a Wheel of eight rays 
consisting of the three Bhairavas, the three Goddesses Para, Parapara and Apara, along 
with Kulesvara and Kulesvari. This is the Wheel of Fire. 

4) The black circle, that is, the pupil, corresponds to pure cognitive consciousness 
(pramà, pramiti) and consists of four rays corresponding to the three Goddesses and 
Matrsadbhava (i.e. Kalasarnkarsini). 

The Wheel of twelve rays is located in the two red circles around the borders of 
the eyeballs. There are two other Wheels that partake of the colour of both, between the 
black pupils (of four rays) and the white circles (of sixteen rays), within which there are 
two other circles, black as collyrium, each with four rays. In the two Wheels of Agni 
and Soma — and Moon (of eight and sixteen rays, corresponding to the subject and 
object, respectively), the two, subject and object, come together and mutually unfold out 
and fold into one another. As the eight-spoked Wheel of subjectivity expands, the 
sixteen-spoked Wheel of objectivity contracts and vice versa. Subject and object expand 
and contract in relation to one another according to which one predominates over the 
other. In the first moment of perception (the eight-spoked Wheel of) the Fire of the 
subject burns brightly; in the second, (the sixteen-spoked Wheel of) the Moon of the 
object. 

Although the Wheel of the Twelve Kalis, which is that of perception 
(pramána), is established in the Inexplicable (anakhya), it is red because of the presence 
of objectivity. As the object is one with the subject, and because it is not separate from 
the four Wheels themselves, it has twelve spokes. Moreover, containing within itself the 
object of awareness, it also manifests externally. The eight-spoked Wheel is in the iris 
between the white and the black circles, that is, it encompasses the black circle while it 
is itself surrounded by the white one, which symbolizes the resting of the means of 
knowledge in the experiencing subject. Although it is not essentially different from the 
four Wheels, it is principally the experiencing subject, corresponding to the state of 
withdrawal of objectivity. The eight spokes are the Three Bhairavas and Three 
Goddesses of the Trika, Para, Parapara and Apara, along with Kule$vara and Kulesvari. 
The Black Wheel of the pupil consists of the Three Goddesses of the Trika and 
Matrsadbhava of the Kalikrama. It is the object of knowledge, where the subject rests in 
pure gnosis itself. In other words, it manifests as the Wheel of the Inexplicable 
(Anakhya Cakra), which consists of pure knowledge (pramümátra) and its 
corresponding state (pramitibhava), with its pertinent category of reality (satattva). It is 
black, as it is undifferentiated darkness, because it is dissolves away all things (into pure 
noetic consciousness). Thus, there are the four states in the eye in their own particular 
form of creation and merger etc. 

The Wheels of the Fire and Moon represent the subject and object, mutually 
conjoined, expanding and contracting in relation to one another. When the subject 
contracts into itself, it unfolds the object of knowledge. Conversely, the contraction of 
the object is accompanied by the expansion of the subject, alternating in the rhythm of 
emanation and withdrawal. The object of knowledge does not rest within the subject 
when the means of knowledge is active, but when the subject, directed at the object, 
experiences that “I know this”, it is satisfied and comes to rest within itself, where 
subject and object unite in the plenitude of consciousness. 
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Just as the (female) Yoni and (male) Liga stream forth*? nectar by 
(their) union, similarly, no doubt, the Fire (of the subject) and the Moon 
(amrta) (of the object) exude (nectar) by (their) union.” (131) 

In accord with the (following) teaching, their union is mutual 
penetration (avesa): 


‘the Lord of Mantra, having penetrated Maya with (His) energies, 
created the universe in order to accomplish a means for worldly enjoyment for 
one who desires it^?! 


The Yoni is Māyā, and the Linga, according to (the following) 
teaching, is the Supreme Lord, Who performs the five functions of creation and 
the rest. 


*? Read with MSs Ch, Jh, Ñ, T: sravate for sravato. 
#0 The double entendre here is obvious. Based on the principle that the universal is 
reflected in the particular, the Yoni is both Maya, the Goddess who is the source of the 
universe of duality, and the female organ. Similarly, its complimentary opposite is the 
Linga, which is both the imperishable ground of reality from which all things arise and 
into which they dissolve away, and the male organ. In cognitive terms, they correspond 
to the Fire of the subject and the Moon of the object. Clearly, throughout this account, 
amongst the implicit layers of meaning is the dynamism of sexual arousal of the lunar 
Yogi and the fiery Yogini. The red Fire arouses the white Moon full of seed. The 
delightfully cooling full moon, shining in a hot Indian summer night does indeed feel as 
if it exudes nectar. The Yogini, burning with the passionate Fire of subjectivity, arouses 
the stolid Yogi, softening his staunch, distant reserve. He melts and flows. The Moon of 
jectivi i descending from the original integral and free oneness of 
s when the object distances itself from the subject and separates from it. 
But then the Fire of subjectivity heats it, and it emits its vitalizing seed. Once the lunar 
nectar has flowed down and filled all that is below, the lower spread of consciousness, 
thus full and satisfied, then flows back up, to re-enter its original source and resume its 
original state, and so affords an opportunity to regain that original lost liberated state. 
This happens for the first time here, and then twice again (133ab and 141cd). Here the 
flow is from the original pulse of consciousness, from whence it flows down again into 
the body to form the individual subjectivity within it which, if all goes well, is then 
transported upwards to regain the summit of consciousness. Otherwise, it flows down 
again, but this time into the lower body from there, when it has reached its lower 
extremity, it rises as the Fire, now that of the subtle and physical body, that caused it to 
flow down. Each time the passionate Fire of subjectivity melts the Moon of objectivity, 
it consumes its flood of nectar, and nourished by it, absorbs its objectivity, and so rises 
up back into supreme consciousness. 
*" MV 1/25. TA 9/147-149ab is a paraphrase of MV 1/24cd-25, which is quoted by 
Jayaratha there and ad 9/61. MV 1/25d is quoted in TÀv ad 9/40cd-41ab. 
#2 All Maya or sarhsaric existence is the Yoni (symbolized by the letter E). It is Empty. 
Maya has no independent existence, everything is the divine effulgence of pure 
consciousness. All phenomena are momentary. They are emitted from consciousness 
and dissolve away into it at each instant. This process is the eternal flux of reality, and 
so is in itself (ultimate) reality. Although it is always defining itself in this form or that, 
as empirical knowledge, even so, it eludes empirical knowledge, for it is the very 
process by which empirical knowledge arises. This Maya is the Yoni — the creative 
source of all things, that is, the Lord's freedom. Linga is the Supreme Lord. The 
universe is created by the union of these two. 


178 CHAPTER FOUR 


‘The learned call the imperishable plane, (which is the universal) cause 
of emanation and withdrawal, with the word ‘linga’ because it dissolves (all) 
things (away) (Jaya), and because (it makes them) come forth (@gamana).’** 

‘Just as’ the two ‘stream forth’, that is, (once united) they generate 
emanation, similarly, the two Wheels of sixteen and eight spokes ‘no doubt’ 
(do so also). ‘By the union’, which is (their) mutual intent on one another, that 
is, of the Moon (the Wheel of sixteen spokes), which is the object, and of the 
Fire (the Wheel of eight spokes), which is the subject, they ‘exude’ nectar, that 
is, the supreme principle of consciousness, which, because it is unmeasured by 
time, is without beginning or end. The meaning is that they flow out in that 
form. The intended sense is that consciousness itself, (initially) in a gross state 
(asyanibhita),”® assuming the form of (all phenomena) such as (the 
experience) ‘blue’, having destroyed (vilapya) that form and coming to rest in 
the subject through the development of the means of knowledge, manifests 
radiantly in its own form as one with the subject. This is the intended 


(meaning). 


*? Lord Siva performs five functions (krtya). They are emanation (systi), persistence 
(sthiti) and withdrawal (samnhara), which relate to the world, along with grace 
(anugraha) and obscuration (tirodhàna), which relate to the individual soul. The last 
two functions are the specific subjects of Chapters Thirteen and Fourteen of the 
Tantráloka, respectively. The previously three are dealt with generically in Chapters Six 
to Twelve, See Dyczkowski 1992a: 178 ff. for a description of the functions, their 
relation to perception, and their equivalents according to the Krama school. 

?" The word ‘linga’ means, ‘sign’, ‘gender’ or phallus, Shaped like a phallus, or 
sometimes just an aniconic stone, the Linga is worshipped as a representation or ‘si 

of Siva. The texts commonly supply a didactic etymology of the word, as here in this 
verse, deriving from the words ‘/aya’, ‘merger’ and ‘gam’ ‘going’ or, as here, 
‘agamana’ ‘coming forth’. The Linga thus represents Siva, into which all the universe 
dissolves away and from whence it comes forth. See below, note to 5/114 (113cd- 
114ab). 

*5 The word ‘amrta’ — ‘nectar’ — literally means ‘not dead’, that is, undying and eternal. 
Consciousness, which is not subject to time, is such and so has no beginning or end. 
?* āsyānībhūtā literally means ‘being in a coagulated state’. Just as consciousne: 
said to contract to manifest as conditioned objectivity and expand to manifest as 
unconditioned subjectivity, by another analogy, it is also said to ‘coagulate’ and ‘melt’. 
Cf. below, 4/158ab. 

“7 The dynamics of two of the four cycles or ‘wheels’ are described here. One is the 
cycle of eight phases, which is that of subjectivity and Fire. The other is the cycle of 
sixteen phases, which is that of objectivity and the Moon. They work together, rotating, 
as it were, in and out of each other. The pure subject, devoid of objectivity, cannot be 
defined as being in any place or at any time. Nor can it be said to have specific qualities. 
These define and delimit the countless individual objects that populate the sphere of 
objectivity. As the wheel of subjectivity rotates, the subject pours out into the sphere of 
objectivity through the channels of the senses, that is, the means of knowledge. In this 
way, subjective, unconditioned consciousness focuses down onto specific objects, and 
so ‘condenses’ into a gross form. The cycle of objectivity now becomes dominant. As 
that rotates, it moves through that of the means of knowledge back into the subject, 
where it comes to rest. And so, it goes on from inner to outer, outer to inner. The yogi 
who practices to focus his attention on this dynamic union of subject and object, and 
experiences it as that of universal consciousness, enters Kramamudra, that flows with 
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Surely, (one may ask) the daily commerce of subject and object etc. is 
that of Maya; so how can that be such, when that (consciousness) exists (and 
operates in this way)? With this doubt in mind, he says: 


Tamea Sifter | 
wb en vet Seat remi yada d 232 d 


taccakrapidanàd ratrau jyotir bhaty arkasomagam | 
tam drstvà paramam jyotsnam kdlajianam pravartate || 132 || 


The light (of the subject), beyond the Sun (of the means of 
knowledge) and the Moon (of objectivity), shines by pressing these two 
Wheels (of sixteen and eight spokes embodied in the male and female 
organs, respectively,) at night (when the duality of Maya prevails, during 
the prelude to union, prior to the dawning of subjectivity), Beholding that 
Supreme Light (as one's own nature), the Knowledge of Time*"* (which is 
the supreme reality) arises. (132) 


‘By pressing’, that is, drawing out the essential reality (sárürtha) of 
‘these two Wheels’ of eight and sixteen spokes, which are the subject and 
object, ‘at night’ even when (the duality of) Maya prevails, ‘the light’, which is 
‘beyond the Sun and the Moon’, that is, the subject beyond the means of 
knowledge and the object, ‘shines’. (This light) is ‘supreme’ with respect to the 
means of knowledge and the rest. It is called ‘the Light’ because it nourishes 
etc. all things. ‘Beholding’, that is, perceiving it as one’s own nature, ‘the 
Knowledge of Time arises’. The meaning is that, in accord with the teaching 
that: ‘Time, which is Bhairava, emits the universe beginning with (Siva, its 
universal) cause, up to (a tiny) insect,” time (kāla) is the full Light (of 
consciousness), the sole nature of which is the supreme subject, because it 
generates (kalana) the universe, which is emanation (persistence, and 


the ‘nectar’ of the aesthetic delight of ‘the supreme principle of consciousness’ by the 
pressing and rubbing together of the two polarities, subject and object, Sun and Moon, 
Siva and Sakti, and, as is taught in the following verses, Siddha and Yogini. Concerning 
Kramamudrà and Bhairavamudrà, see Dyczkowski 1987: 159-161. 

8 See above 3/252cd-253ab and below, 4/173cd-175, for various meanings of the root 
kal, from which the word kala, meaning time, is derived. Here the expression 
Knowledge of Time can well be taken to mean the realisation or attainment of the 
ultimate reality, which is Bhairava, the Deity Time. But more commonly in the Tantras, 
it means knowledge of the time when death approaches. The Tantras of most major 
schools of the early period, that is, up to around the eleventh century when Abhinava 
lived, teach several methods by which the yogi can cultivate this ability and 
prognosticate from various signs when death is approaching, knowing that he can take 
measures to postpone it or at least prepare himself for it. The yogic procedure for that is 
called Kalavaficana — Cheating Death; see below note 28,258 to 28/256cd-259ab. 

?? Kalikastotra v. 6ab. See above, TÀv ad 3/234, where the whole verse is quoted. See 
note there. This line is also quoted below in TĀv ad 4/168 and ad 4/173ab. 
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destruction). Its ‘knowledge arises’ means that (Light) itself manifests in that 
form (as the Knowledge of Time). 

Surely (one may ask,) if that is so, would it not be the manifestation of 
(the immanent) All (rather than that of the transcendental Light)? With this 
doubt in mind, he says: 


HEN Wee TIT RS | 


sahasraram bhavec cakram tabhyam upari samsthitam | 


The Wheel of a Thousand Spokes is located above these two 
(Wheels of eight and sixteen spokes, subject and object). (133ab) 


‘The Wheel of a Thousand Spokes’ is the universe which, as the living 
beings (bhüta), (individual) phenomena (bhava) and worlds (bhuvana) etc., is of 
endless kinds (bheda). It ‘is located above these two’ Wheels of eight and 
sixteen spokes in the sense that, even though it is being (constantly) separated 
off (from consciousness), it manifests radiantly posited within its own (essential 
conscious nature) (svasarmlagna). 

Again, (other) secondary wheels also arise from that Wheel, which is all 
things. Thus, he says: 


WRITES SUUS ITET | $33 ! 


tataś cakrat samudbhütam brahmandam tad udahrtam || 133 ll 


What has arisen from that Wheel is called the Egg of Brahma. 
(133cd) 


"The Egg of Brahma’ also stands for (all the other Eggs, including) the 
Egg of Nature (prakrti) and the rest. 

Surely (one may ask,) how could such a universe, which is of many 
kinds, manifest without a break (avicchedena)? With this doubt in mind, he 
says: 


wren Fad ot art aT: | 


tatrastham muiicate dharam somo hy agnipradipitah | 


#0 There are four Eggs. They contain all the principles from Earth to Sakti. They 
correspond to four divisions of the universe ruled, respectively, from highest to lowest, 
by Isvara, Rudra, Visnu and Brahma. They are 1) the Egg of Power (saktyanda), which 
corresponds to the pure principles from Sakti to Suddhavidyà (Pure Knowledge); 2) the 
Egg of Maya, which contains the principles from Maya to Purusa (the Individual Soul); 
3) the Egg of Nature (Prakrti), which contains the principles from Nature to Water; 4) 
the Egg of Earth, which contains only that principle. The Egg of Brahma corresponds to 
the Egg of Earth (see below, note to TÀv 6/151ab-152ab (150cd-151)). Here Jayaratha 
is saying that it stands for the other three Eggs also. Moreover, as the four Eggs are 
generated from Siva, we may surmise that He is present here in the Wheel of a 
Thousand Spokes. Concerning the four Eggs, see note 6,371 ad 6/170cd-171ab (170). 
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The Moon (of objectivity), enflamed by the Fire (of subjectivity), 
releases the stream (of the nectar of universal manifestation) present there 
(within it). (134ab) 


‘The Moon’, which is the power of action, is ‘enflamed by the Fire’, 
which is one with the supreme subject, by (the power of) its own (inherent) 
freedom, and so, energized in its extroverted state, it ‘releases the stream (of 
universal manifestation) present there’, that is, everywhere here (in the 
sphere of objectivity). (This means) that it manifests radiantly as the unbroken 
flow of subject and object etc., by virtue of which this cosmic expansion 
(visvasphára)"' is so (extensive) (iyat). 

It not only emits this universe which is common (to all), it also (emits) 
the one (which is personal and) not common (to everybody). Thus, he says: 


Bartel SPTGTÓHTGTATRSTATTATR 23% d 


srjatittham jagat sarvam ütmany átmany anantakam | 134 I 


It emits in this way the entire infinite universe within (each) soul. 
(134cd) 


*Within (each) soul' means (that a personal universe is emitted) for 
each individual soul.” And how is that? 


Hewes WD | 


Ud mA UST VATA p $35 II 
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sodaSadvadasarabhyam astáresv atha sarvasah | 
evar kramena sarvatra cakresv amrtam uttamam M 135 || 
somah sravati yàvac ca paricànüm cakrapaddhatih | 


Now the Moon rains down in this way (evar) (its) most excellent 
nectar everywhere and in every way progressively (kramena) into the eight 


?" The literal meaning is ‘opening up as all things’. Consciousness, the supreme 
perceiver, *opens up', expanding into the manifestation of everything at each moment, 
by turning away, as it were, from its transcendental nature, in which it looks inwardly, 
to its immanent nature as all things, when it looks outwards. In its extroverted state, 
when it opens up as all things, consciousness flows out of itself, as it were, as the stream 
of subject, object and means of knowledge. 

* Although the pure conscious nature of each individual soul is essentially the same, 
thus ensuring that they share a common reality, at the level of Maya, each one lives in 
the universe emitted for it in accord with its Karma etc. See for example below 8/309- 
310 (308cd-310ab). However, at the level of the Pure Principles, there is just one 
universe, which is common to all individual souls, and shines at one with their essential, 
universal consciousness nature. In this way they inwardly share a common objective 
reality, even as they each live in their own outer world. 


182 CHAPTER FOUR 


spokes (of the Wheel of Fire), along with the two Wheels of sixteen and 
twelve spokes and (into all) the wheels,*? until the series of Wheels of five 
(modalities is made fully manifest). (135-136ab) 


The sense of ‘etc.’ can be understood by the use of the plural in the 
expression ‘into the (wheels of) eight spokes’, and so, by implying the four- 
spoked wheel also, ‘along with the Wheels of sixteen and twelve spokes’ ,** 
(the meaning is that this lunar nectar pours down) everywhere into all these four 
Wheels ‘progressively’, that is, in a descending (order), ‘thus’, in the manner 
explained, ‘in all ways’ and every way. ‘The most excellent nectar’ is one’s 
own (conscious) essence in an external form. ‘The Moon’ is the power of 
action. In other words, the meaning is that it ‘rains down’ until ‘the series’ of 
five modalities of the senses (buddhindriya) and the rest of the four Wheels 
manifests, right up to the Earth Principle in a gross form as the object.“ 

The general sense is that the Supreme Lord, desiring to make (His) 
cosmic form manifest (as all things) by virtue (of the power) of His own 
(innate) freedom, assuming the form of the means and object of knowledge etc., 
by the progressive manifestation of the contracted state of subjectivity and the 


43 The translation follows Jayaratha’s explanation. However, another possible 


translation is: ‘from the two Wheels of sixteen and twelve spokes the Moon rains down 
in this way (evarh kramena) the supreme nectar everywhere in (all the) wheels of eight 
spokes (and the rest).’ If this one is correct, the ‘nectar’ streams from the contact of the 
sphere of objectivity with that of the means of knowledge. However, in the previous 
verse we saw that the polarity is represented by the Wheels of sixteen and eight spokes 
of the spheres of objectivity and subjectivity. This is as we would expect. Subject and 
object making contact generate the state of pure cognitive awareness, which is one with 
pure consciousness. The same takes place when a couple is engaged in union with 
awareness of the essential conscious nature of themselves as the consciousness that 
manifests through these polarities. The original source certainly did not relate these 
‘wheels’ to polarities of perception. Even so, the logic should hold for the cognitive 
analogy to be consistent. 

* Swami Lakshmanjoo understands ‘by means of” rather than ‘along with’. These two 
wheels, the sixteen-spoked one of objectivity embodied in the woman and the twelve- 
spoked one of the cognitive organs embodied in the man, when united, serve as the 
means to enter into the eight and four-spoked wheels, representing subjectivity and the 
pure subjective consciousness beyond, respectively. 

#5 The four wheels (that is, configurations) beginning with the five senses of 
knowledge, are those along with the five senses of action, the five subtle and five gross 
elements. Thus, each is of five kinds, and the series ends with the element Earth. It is 
possible, however, that Abhinava refers to five wheels, as Gnoli understands him to be 
saying. If that is so, Jayaratha has misunderstood. But Gnoli understands these lines by 
Jayaratha differently. Thus, he writes in a note that: ‘according to Jayaratha, the five 
Wheels are made up of the four Wheels of the five senses of knowledge and action, the 
five subtle and gross elements, perhaps the ego, from which they originate, should be 
added as a fifth." According to Swami Lakshmanjoo, the five are the five sensations, 
then the five senses of knowledge, and then contact also takes place with the organs of 
action. Further ahead, he says that the creation of the five-fold wheel is that of the 
senses. 
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rest, manifests the body made of the five gross elements and the rest, consisting 
of causes and effects. ^ 

He not only emits the universe is in this way, he also withdraws it. 
Thus, he says: 


Weg Aa pem eub eu eft PEA 23 oi 
ped g usen aor feum d 


tat punah pibati prityà harso hamsa iti sphuran | 136 ll 
sakrd yasya tu samsrutya punyapápair na lipyate | 


Then again, shining radiantly as (the Goose (harisa), that is, the 
supreme subject, resonant with the awareness), “I am this (harsa)! I am 
this (harisa)!" he drinks (all) that (nectar) with delight. He who hears this 
(Unstruck Sound just) once is not sullied by either virtue or sin.*" (136cd- 
137ab) 

(He is thus) ‘shining radiantly’ without a break, because he is 
constantly engaged in the (act of) reflective awareness which is his own 
essential nature that, uncreated (and authentic), emanates and withdraws (all 
things), namely that, ‘although I am the supreme subject, (I am) this cosmic 
expansion'^* and ‘that cosmic expansion also is just me (the supreme subject 
alone)’. In accord with the dictum that ‘Siva, the Supreme Self is Harnsa (the 


Goose)’,*” the supreme subject, (here) called Fire, (shining thus,) is the (Divine) 


“ The series of Principles are made manifest progressively in such a way that the 


previous higher ones are the causes of the subsequent lower ones, which are their 
effects. 

#7 Understanding the entire passage from the YS to be referring also to the union of 
Siddha and Yogini (the two ‘eyes’), commenting on these verses Swami Lakshmanjoo 
refers to the following passage, quoted in TAv ad 1/1 and ad 29/101cd-102: 


*(Each) should meditate on (their) mutual nature (rüpa), which is Siva and 
Sakti, and not entertain human ideas (of each other) involving attachment, delusion, or 
the like. Everything should be done by the most excellent adepts as the contemplation of 
cognitive consciousness (jfianabhavana).’ 


Swami Lakshmanjoo warns that if there is any attachment to the body, ‘all these 
processes are ruined — there is no Yaga’, concerning which he quotes TA 29/5: 


*(Only) that sacrifice (yaga) is such (that is, a true Kaula sacrifice) which (is 
offered by one) who, seeing all phenomena as they really are (tathátvena), the multitude 
of his doubts (and their consequent thought constructs) are destroyed.’ (5) 


Both partners must experience Harisa (that is why it is repeated), and that 
“functioning in me is inseparable from me.’ This is the fruit in Nirañjana [the Stainless]. 
See above, 3/172 (171cd-172ab) and note 3,565. 

“8 Read sa visvaspharah for savisvasphürah in both instances. 
#9 SvT 6/25a. The complete line reads: 
paramátmà sivo hamsas tv aparena samanvitah | 
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Goose (harnsa) (so called because He has the power) to destroy (hdna) and take 
up (samadana) (all things). 

"Then again’, after (the process of) emanation and the rest, ‘he drinks’ 
the universe of perceivers and (their) objects etc., that is, makes it (all) one with 
himself itself, (and so) withdraws it (into pure consciousness) ‘with the delight’ 
which is the bliss of (his innate) freedom. This is the meaning. Whoever 
‘hears’, that is, experiences directly, ‘this’ Goose who is the Supreme Self 
‘once’, only just a single time, ‘is not sullied by either virtue or sin’, and is 
not touched by consequences (bhoga) of auspicious and inauspicious actions, 
although they are his own. Rather he is freed from them. This is the meaning. It 
is said in this way that a person who has experienced that directly has achieved 
the goal, not another (who has not). As is said: 


‘A man has not achieved the goal as long as he does not attain the 


Goose.’ 


‘Siva, the Supreme Self is Harhsa (the Goose), associated with the other (group of five 
pranavas)." 


Ksemarája explains: yo harisah svayam uccaradrüpo vücakavrttyà, vácyavrttyà tu 
paramütmà sarvegüm brahmàdinàm anupranakah, paranirvànütmakasreyahpradatvüc 
chivah vacyavacakayor atravibhagena praküsanandaghanatvena. sphuranat so ‘yam 
idréo ^ hamsah, ^ apareneti — proktarüpa-vàcyavácakarüpena — pranavapaficakena 
samanvitah | saribaddhah | hrasvadyuccárakalà 
Jügradádayo ‘vasthabhedah, prthivi-prakrtimáyesvarasadásivantàni ca brahmady- 
adhisthitàni tattvani, iti paticakantarany etüny antarbhütàni nirnitadra pranavarüpány 
anusartavyani | 


"That Harhsa that utters forth (itself) by itself as the modality of the denotator 
is, in the modality of the object of denotation, the Supreme Self who gives life to all (the 
other five causal deities), beginning with Brahma. (He is) Siva because he bestows the 
supreme good (sreyas), which is Supreme Nirvana. He flashes forth here as the dense 
(uninterrupted) Light and bliss (of consciousness), which is the undivided (domain of 
both) the denotator and the object of denotation. Thus, He is this Harhsa, which is such. 
He is ‘associated with the other’, that is, he is linked (sarnbaddha) with the group of five 
Pranavas that are the aforestated object of denotation and (its) denotator. Moreover, the 
energies of the short (and long) etc. utterances here within the Pranavas, in the form of 
which are the letters A etc., are the various states (of consciousness), namely, waking 
and the rest. Again, the principles of Earth, Nature, Maya, and Īśvara, ending with 
Sadasiva, presided over by Brahma and the rest (respectively), constitute another group 
of five that are included within them which, according to the established view, should 
follow in consonance in the form of the Pranavas.’ Concerning the six Causal Deities, 
see note 6,389 to TAv ad 6/187 (186cd-187ab). 

?? Read hanasamadanadharma for hanasamadanadharma. 

#1 SvT 6/33ab. Ksemaraja clarifies that ‘attaining the Goose’ means ‘recognizing it as 
being oneself.’ The previous verse makes it clear that Harhsa is ultimate reality. There 
we read: ‘(A person) wanders in the world of transmigration as long as he does not 
attain reality (tattva). Once the supreme reality has been known, he is no longer born 
anywhere." 
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Having thus explained by the way (that this state of consciousness) 
withdraws (all things back into itself), he returns to the main point. 


VaR SAPASI We AMAIA d 230 d 
orate a yeaa fay: od 


paiicare savikaro ‘tha bhütvà somasrutàmrtàt || 137 ll 
dhavati trirasáráni guhyacakrany asau vibhuh | 


Now, because of the nectar that streams from the Moon within (the 
Wheel of the body, consisting of) the five spokes (of the gross elements), the 
All-pervasive Lord (vibhu), subject to the changes (vikāra) (of phenomenal 
existence),“” rushes (down) to the secret wheels (of the genitals, made) of 
three spokes and three juices (rasa). (137cd-138ab) 


‘Now he’ who is called the Goose, that is, Siva, the Supreme Soul, who 
is ‘the All-pervasive Lord’, assuming a contracted (state of consciousness) by 
(the power) of His own (innate) freedom and, ‘subject to the changes (of 
phenomenal existence)’ because (he) is linked to the changes (vikdra)* of birth 
and the rest (to which the body is subject), develops within the (the Wheel 
with) ‘five spokes’, that is, (the physical) body made of the five gross elements, 
because (he is) nourished by the nectar that flows from the Moon in the manner 
described previously. And so, intent (unmukha) as He is (in that condition) on 
‘the secret wheels’ of the genitals (janmasthdna) and the rest, ‘he rushes 
(down)’ (towards them), with the desire to emit the universe. (The Wheels are 
made of) ‘three spokes and three juices’. In accord with the words (of the 
scripture): ‘the left one flows, transporting water, the middle one, sperm, and the 
one on the right, blood’, the three juices are water and the rest. Their number 
corresponds to that of (their) form as channels (nad) and spokes, which are of 
those kinds, There are three spokes when separated, and six spokes in the couple 
in union (yamala).^* Thus, they are ‘secret’, because they (should not be) 
revealed."^ This is the meaning. 


?? Swami Lakshmanjoo understands vikāra ‘changes’ to refer to the sexual excitement 
of the two partners engaged in this practice. 

“5 See 29/150cd-153ab, where what happens there is described. 

** lanmádayo vikarah sad bhavabhedasya yonayah | (VP. 1/3) quoted in IPVv 3, p. 9. 

“ This is called the Seal of the Six Spokes (sadaramudra). 

*“ Read aprakasyatvat for aprakāśatvāt. Jayaratha is hinting here at the yogic sexual 
union, which is the practice Abhinavagupta is teaching in a veiled way, along with the 
practice of reflective awareness of the process of perception, and the movement in the 
body of the vital breath. The three-spoked Wheel is a triangle formed in the genitals 
from the conjunction of the three channels (nàdi) of the vital breath. They are Ida, on the 
right of the triangle, Pingala, on the left and Susumna in the middle, represented by the 
cross bar. In the female partner it faces downward and in the male upwards. The Wheel 
with Six Spokes (sadaracakra) is a hexagon that is formed when the two unite in the 
Seal of the Six Spokes (sadaramudra) (see above, commentary on 3/95ab-95cd (95cd- 
96ab)). The vital force, which is the energy of consciousness that, assuming a limited 
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Surely (one may ask,) if (the Lord) desires to emit the universe, what is 
the point of his acting with intent on this and that (aspect of this process)? With 
this doubt in mind, he says: 


"db St TICS TF A HATA g 232 
yato játam jagal linam yatra ca svakalilayà | 138 ll 


The universe has arisen from that, and (this is) where it is merged 
(and dissolves away) by its own (free and spontaneous) play (svakalilayà). 
(138cd) 


"The universe has arisen' and poured forth (out of consciousness), 
even though it is not separate from it (for otherwise it could not manifest), by 
separating (itself off) ‘from that’, that is, from these secret Wheels (in the 
genitals), ‘by its own (free and spontaneous) play’, that is, by its own (innate) 
freedom. Moreover, ‘(this is) where it is merged (and dissolves away)’. The 
point is that (by referring to the secret Wheel) in this way, (he implies that it is) 
the supreme cause of the Supreme Lord, that is, the Supreme Self who desires to 
emit the universe. 

They are not only at their most productive (südhakatama) in their 
extroverted state, but also when resting in their own nature. Thus, he says: 


RAE TAT TAIT 7 TCR: | 
wa afa uf oA EÀ T 838 d 


tatrünanda$ ca sarvasya brahmacári ca tatparah | 
tatra siddhi$ ca mukti$ ca samam samprapyate dvayam || 139 || 


The (true) bliss of all is there (and so too the true celibate) 
brahmacarin. (Whoever) is intent (solely) on that attains there equally both 
accomplishment (siddhi) and liberation. (139) 


‘(It is the true bliss) of all’, even those of the lowest caste (pamara). 
One who is ‘intent’ has that as his only goal, whether he be a Yogi, a man of 
knowledge, or (a true celibate) brahmacarin, that is, one who practices (carati) 
the Brahman which is bliss, for it is taught that ‘bliss is the nature of the 
Brahman’.* The meaning is that he shines radiantly at one with the Supreme 


(‘contracted’) state, is the essence of the individual Self identified in its most 
fundamental nature with the All-pervasive Lord, ‘rushes’ down to the three-spoked 
Wheel of each partner ‘with the desire to emit’, intent as they are on one another. This 
generates the bliss of emission (visarga), that pours out in the centre, unfolding as the 
cosmic consciousness which transfigures the partners’ bodies etc., to then reabsorb the 
All emitted in this way back into pure consciousness. Then the cycle recommences. This 
‘expansion’ into cosmic consciousness and ‘contraction’ into pure consciousness and 
vice versa is Kramamudra (see above, note 4,427). 

“47 See above, note to TÀv ad 1/242. 
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Brahman. Thus (he attains) ‘equally’ (both) ‘accomplishment’, which is bliss 
here in this world, and ‘liberation’, which is the condition of one who follows 
the Brahman, because bliss itself is the essential nature of the Brahman.“ 


“8 The word brahmacárin literally means, ‘a follower of the Brahman’. In common 
usage, the word denotes a person who is celibate in general, and especially an unmarried 
student who is ‘following the Brahman’ in the sense that he is studying the sacred texts, 
which themselves as the sacred word — the Brahman — teach the Brahman. As a celibate 
student he retains his seed. Thus, instead of flowing down, it flows upwards, and so he 
is one whose ‘seed is above’ (ürdhvaretas). Such also is the condition of the yogi. The 
upward flow of seed carries with it the life force that enshrines the consciousness of the 
individual soul. We see this general principle applied here also. 

However, in this context, the practice of Brahmacarya is understood 
differently. Here the Brahman the yogi practices and follows is understood as ‘bliss’, an 
identification which is well affirmed already in the Upanisads. Clearly conscious of this, 
Jayaratha, like his Kashmiri Saiva predecessors, quotes a passage from the Upanisads 
which says this. He suggests thereby that this bliss is experienced in sexual union. The 
word for ‘bliss’ here is *ünanda'. Although a very common word in classical Sanskrit, it 
is not found in early Vedic Sanskrit, where other words denote ‘happiness’, ‘joy’ or 
‘bliss’. The earliest sense was specifically the ‘bliss’ experienced in sexual union. One 
could quote numerous examples of this usage in later Vedic literature, especially the 
Upanisads. One well-known passage declares that creatures are not born from the male 
or female organs, nor from sperm or blood, or even their union, ‘creatures are born from 
bliss’ (ünandàt prajàyante prajah). Taittirlyopanisad 3/6. Later Vedic literature 
represents sexual union as a sacred rite. We find an extensive, detailed example of the 
procedures of this in a long passage in the Brhaddranyakopanisad that takes up the 
whole of the fourth brahmana of chapter six. These procedures consist for the most part 
of formulations of intentions based on a guided understanding of the partners and their 
union as sacred, and so set in relation to deity and the entire creation. It begins: 


‘Verily, of created things here earth is the essence; of earth, water; of water, 
plants; of plants, flowers; of flowers, fruits; of fruits, man (purusa); of man, semen, 

Prajapati (‘Lord of the Creature’) bethought himself: ‘Come, let me provide 
him a firm basis!’ So he created woman. When he created her, he revered her from 
below. — Therefore, one should revere women from below. — He stretched out for 
himself that stone which projects. With that he impregnated her. 

Her lap is a sacrificial altar; her hairs, the sacrificial grass; her skin the soma- 
press. The two labia of the vulva are the fire in the middle. Verily, indeed, as great as is 
the world of him who sacrifices with the Vajapeya (‘Strength-libation’) sacrifice, so 
great is the world of him who practices sexual intercourse, knowing this; he turns the 
good deeds of women to himself. But he who practices sexual intercourse without 
knowing this - women turn his good deeds to themselves.’ BrUp 6/4/1-3 


Read alone, this passage celebrates the sacrality of sexuality, furnishing a way 
in which the partners can perceive themselves as spiritual beings when engaged in 
intimacy. The result for the man, if done with this spirit, is *turning the good deeds of 
women' to himself. It says nothing about procreation, which on the contrary is the major 
concern of what follows, although a method is supplied for birth control. Clearly, these 
are separate concerns, which although of course closely related, are evidently 
distinguishable. We have seen right in the first verse that Abhinavagupta was born 
through sacred union of his parents. Throughout the Tanrráloka, practices and states 
relating to sacred, yogic and cognitive sexual union are presented repeatedly, in a more 
or less overt form, especially Chapter TwentyTwneine, which deals with Kaula ritual. It 
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Surely (one may ask,) if it is possible to accomplish the emission of all 
things in this way from just this one secret Wheel called the Place of Birth 
(janmasthana) (in the genitals), then why is it referred to in the plural as ‘the 
secret Wheels’? With this doubt in mind, he says: 


amt wa Graft wae emen We | 
acit at da Gea AAPA fuo dg 


ata tirdhvam punar yati yavad brahmatmakam padam | 
agnisomau samau tatra srjyete cátmanáütmani || 140 || 


From there he again travels upwards until he reaches the plane 
which is the Brahman. And there the Fire (of the subject) and Moon (of the 
object) emit equally by means of the Self into the Self. (140) 


‘From there’ (means) from the Secret Wheel, which, as stated 
previously, is called the Place of Birth (in the genitals), ‘he travels’, that is, he 
sets out directed towards that, ‘again upwards’ to the supreme plane, which is 
the Brahman, located in the End of the Twelve, that is, up to the Secret Wheel 
which is rightly called emission (visarga), and is linked to the three spokes 
which are Power, the Pervasive One and the Equal One." Thi: 


There ‘the Fire and Moon’, which are the subject and object, that is, 
subjectivity (ahantá) and objectivity (idanta), ‘emit equally by means of the 
Self", that is, by means of the Supreme Lord Who is called the Goose (Harhsa), 
‘into the Self’, that is, into His own foundation (bhitti). They manifest on an 
equal footing in accord with the (Pratyabhijiia) teaching that: ‘True Knowledge 


has been translated by Dupuche (see bibliography). In this sense, ‘brahmacarya’ — ‘the 
practice of the Brahman’ — means ‘the practice of the ( tually transformative) bliss 
of sex’. ‘The follower of the Brahman’ is one who, intent on yoga, practices the 
development of this bliss made manifest through sexual union, consuming meat and 
wine offered to the deity (which is not mentioned here) (see below, 29/98cd-100ab and 
commentary). The Kaula rite successfully practiced also raises the seed in the form of 
the upward flow of vital of the force, often characterized, as here, as Kundalini (see 
4/141cd-142). Concerning the Kaula understanding of brahmacaryá, see below 29/97- 
98ab and passage ad 29/99-100ab. 

*? Concerning the twelve levels or phases of Sound, culminating in the Transmental, of 
which these are the three that precede it, see Appendix to Chapter One. These three 
levels are commonly found together. They are represented by three levels — base, middle 
and tip — of the prongs of the Trika Trident, above which is the Transmental, where the 
three Goddesses of the Trika are seated. See above, note to comm. 1/2 and below TA 
15/313-314 (2 MV 8/69-70). Here it is understood to be the place where the emission 
(visarga) of consciousness takes place within itself, to generate the universe at one with 
it. This is the upper Secret Wheel that corresponds to the lower Secret Wheel in the 
body. 


552i e, ‘and (because) there the Fire and Moon emit equally . . ." 
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is the state of the notions of ‘I’ and ‘this’ (when they share) a common 
(identical) foundation.’**' 

If objectivity, that is, the Moon, predominates (udreka) again, then the 
universe pours forth (once more from consciousness). Thus, he says: 


ener Ga T i Safed: | 
tatrasthas tapitah somo dvedhà janghe vyavasthitah | 
The Moon, which is located there (in the Wheel of Three Spokes 


and Three Juices), heated (by the Fire), is established two-fold in the (two) 
shanks.“ (141ab) 


451 TP 3/1/3cd. IP 3/1/3a is quoted in TÀv ad 11/28 and ad 30/12cd-14ab. This process 
leads to the emergence of the level of consciousness which is free of the divisive 
thought constructs that characterize the lower levels below Maya, experienced by the 
countless individual perceivers and their objects. This is impure, false knowledge. 
Above Maya is the domain of Pure Knowledge, in which objectivity and subjectivity are 
experienced on an equal footing in the oneness of pure consciousness, as the reflective 
awareness that ‘I am (all) this and (all) this am I’, It is a dynamic state, like breathing. 
The interaction between subject and object is now experienced as taking place within 
consciousness as phases of its radiant pulsation (spanda). In the phase of its expansion 
(unmesa), that is, opening outwards with respect to the subjective polarity, the objective 
polarity becomes dominant. This is the experience universal, immanent Siva 
consciousness has that “all this universe is me". This is the principle of the Lord who 
governs the universe (i$vara) at one with Him. Simultaneously, in the phase of 
contracting (nimesa), that is, withdrawing inwards, the subjective polarity comes to the 
fore as the objective one is withdrawn. Dominating over it, it is the experience of 
universal, immanent Siva consciousness has that “I am all this universe”. This is the 
reality level (tattva) on which Siva perpetually tranquil Sadasiva. As this goes on 
within consciousness, the universe of objective experience is emitted and withdrawn 
each timeless moment for every individual perceiver who is afflicted by the ‘false’, 
‘impure’ divisive knowledge which is Maya. ‘True Knowledge’ is the reality level 
(tattva) of the universal unitary consciousness above Maya, which is the common 
foundation of the consciousness of ‘I’ and ‘this’ as the two phases of the one pulse of 
consciousness, which is all things and their perceivers. Thus, Utpaladeva writes: 


‘Igvara is opening outwards (unmesa), Sadasiva is closing inwards (nimesa). 
True Knowledge is the state of the notions of ‘I’ and ‘this’ (when they share) a common 
foundation (in consciousness)." 


These three are the so-called pure principles or reality levels (tattva) that 
together constitute the three aspects of Siva’s immanent state as all things. Pure or True 
Knowledge is the experience of that. Above them are the levels Sakti and then Siva, that 
together are Siva's transcendental state, in which the universe is an unmanifest potential 
(Sakti). Thus, Utpaladeva explains the state of the first three in his vytti: "Iévara and 
Sadasiva are, respectively, the opening outwards and the closing inwards, which are the 
outer and inner states (of consciousness). Pure Knowledge is the notion (mati) of one 
whose nature is all things that “I am this universe”, by virtue of (his state as the) 
common (identical) foundation of external objectivity and internal subjectivity, (which 
is such) as there is no difference between (their) repose in the one pure consciousness.’ 


See below TÀv ad 6/39cd-40ab for Jayaratha's explanation of this dynamism. 
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The meaning is that, established ‘there’ in a state of balance (with the 
subject), the Moon, which is the object, is manifest ‘two-fold’ (as both the 
universe and the perceiver, in Pure Knowledge). Energized by duality (bheda), 
it is ‘established in the (two) shanks’, that is, it manifests (externally) in a 
gross form as the universe, right up to the Earth principle. 

And how is that? He says: 


reed Weta Salt ATT | wu? og 
Teray em genT | 

ar ufpenttar ya: Taner JAT go fus di 
adhastar patayed agnir amrtam sravati ksanát |l 141 || 


gulphajanve vyaktam kutilarkapradipità | 
sā Saktis tapita bhüyah paficarüdikramam srjet || 142 || 


The Fire causes it to fall downwards and, in an instant, it pours out 
nectar, (clearly) manifest, into the knees, ankles, and other (parts of the leg 
and all the limbs of the body). (Kundalini,) this ‘crooked’ (kutila) (lunar) 
power," energized (pradipita) by the Sun and heated again (by the Fire), 5* 
emits (the universe in the form) of the sequence of (the Wheels of) five 
spokes (representing the gross elements) and the rest. (141cd-142) 


5? Swami Lakshmanjoo explains that ‘the jarigha [shank] here stands for the universe, 
(for it is said that) sthavara — jarnghama-jagat [the universe is immobile and moving 
(jarnghama)}. The ‘two’ means the two types of universe, mobile and immobile. "There" 
is in the state of balance — equally I-ness and this-ness for both partners. Yoginibhü [a 
Child Born of a Yog s through that. This cannot happen if you are not connected 
to God consciousnes 
55! The Moon is here identified with the power of action, which is the ‘crooked’ power 
of the Kundalini of the vital breath. Kundalini is commonly called Kutilà — the Crooked 
One - in the Tantras. In this aspect, She is ‘crooked’ as the triangular Yoni, which 
externally is the source of the universe, and inwardly the expansion of consciousness 
that takes place when she 'straightens out' and consumes the universe previously 
emitted. Accordingly, in this aspect She is s. urekhá' , the Straight Line. This 
‘straight line’ is actually slightly bent as the first digit of the moon. This contains the 
potencies of all the digits that follow, right up to the full moon, which it reabsorbs as 
they decrease, up to the new moon. Thus, just as the moon waxes and wanes, as the 
lunar digits emerge from and retreat into their unmanifest source, so does the moon of 
objectivity move into and out of subjective consciousness. Such is the complex 
symbolism that lies behind such enigmatic statements as the following, found in the 
Kulakaulinimata: 


bhiitanam sarvayonih rjur iva kutila Suddhabalendurekhd l| KuKauM 21/54d || 


‘The universal source (yoni) of (all) existing things, She is the Crooked One 
who, as if straight, is the pure line of the young moon.’ KuKauM 21/54d. See 
Dyczkowski 2009: intro. vol. 1,278. 

55! The Sun is the means of knowledge that has been ‘heated’, that is, energized, by the 
Fire of the subject. 
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(The Fire causes) ‘it’, that is, the Moon, (to flow) ‘down’ into the 
external form (of consciousness). ‘It pours out the nectar’, that is, the Moon 
heated by Fire. As (this lunar power) is the Kundalini of the Vital Breath 
(pranakundalini),*® it is the ‘crooked power’ ,**’ which is action and the Moon. 
It is ‘energized’, awakened by the desire to pour out externally, ‘by the Sun’, 
that is, by the subject who rests on the plane of the means of knowledge. Thus 
‘heated again’, that is, energized as (its) external nature, it ‘emits the sequence 
of (the Wheels of) five spokes and the rest’. The meaning is that it manifests 
the universe consisting of the five gross elements.** 

He (now) explains (how) that (takes place) within the other senses.*” 


ws AA fasi meer 
evar Srotre ‘pi vijfieyam yàvat padantagocaram | 


One should know (that the same process also takes place within the 
other senses) in the same way, (starting with) the sense of hearing up to the 
feet. (143ab) 


55 Swami Lakshmanjoo explains that ‘the man discharges amrta [nectar] when this 
Soma [Moon] is placed in the state of idaribhàva [objectivity] which has as its essence 
the flow of semen (caramadhatuprasarasara). Soma [Moon] is the woman. Amrta 
[nectar] is in all the limbs of the body in all the dnucakras [subsidiary wheels] in the 
legs, knees and ankles — everywhere! Kutilà is the woman. The Sun is the man. After 
more excitation of the sequence of (the Wheels of) five spokes (representing the gross 
elements) and the rest, a yoginibhü [Child of a Yogini] is conceived." 

*** See above, 3/139ab-142ab (138-141) commentary and notes. 

75 See above, note 4,453. 

?** The nectar continues to fall down below the shank to the knees and ankles, down to 
the feet. The ‘nectar’ of the Moon is the essence of objectivity, Travelling up, it melts 
away with the rising Fire of the subject, until at the summit of its ascent, it merges into 
the Plane of Equality, where the universe is experienced within consciousness by 
consciousness as one with itself. In this case, the nectar starts to fall from the lower 
Secret Wheel to flow out, stimulated as before, by the Fire of the subject, but this time, 
according to Jayaratha, it rests on the plane of the means of knowledge. In other words, 
it is now ‘heated’ through the twelve senses. As before, it must first fall down as far as it 
can go. The previous descent marked the formation of the embodied soul and the body 
in which it resides. Its final point of descent was the same union of the male and female 
centres. In this case, the flow of liquid objectivity starts from here, heated initially to 
make it fall, and then again, so that by falling ‘in a gross form’ down to the Earth 
principle, it forms the outer universe within the body. 

“® The first sense is generally that of sight. Once having explained how this process 
operates with respect to that, the Tantra goes on to examine how the same process 
operates with respect to the rest of the senses. The Moon, as Jayaratha has said several 
times, is the power of action (kriyasakti). Fire is the power of the will (icchasakti), and 
the Sun that of knowledge (jfdnasakti). The action that takes place at the higher level 
above is cosmic creation and the power of the will that stimulates it, the desire to create 
it. Below, at the lower level, it is the activity of the body, senses and mind, that is 
stimulated by the will on that level. 
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By saying ‘up to the feet’ he says that all the (five) organs of action 
(ending with the feet)" have this same nature. 

This same (conscious) nature is present not only in the senses, which are 
the means of knowledge, it is (also present) in the five gross elements, that are 
the objects of knowledge. Accordingly, he says: 


TAGS MAEA I tva od 


padangusthat samarabhya yàvad brahmandadarsanam W 143 I| 


(The same takes place in the body, consisting of the five gross 
elements,) starting from the big toe up to the vision of the Egg of Brahma. 
(143cd) 


One should also know that (this process takes place) in the same way 
within the body, consisting of the five gross elements, ‘starting from the big 
toe’ up to the Cavity of Brahma (on the crown of the head).*"' (This is how this 
line) relates to the previous one. In this way, supreme consciousness itself, in 
the form of the object (grahya), is also present on the plane of the object of 
knowledge. Thus, here also that is itself the means of knowledge, and so the 
point is established (arthasiddha), and will be corroborated here further ahead 
(in the following verses). 

Surely (one may ask,) what is the purpose of referring to the senses and 
the rest as being of this nature? With this doubt in mind, he says: 


sepes Int smfennpdag d 
Soa wemdésud VSBR Gp fv od 


ity ajanan naiva yogi janan visvaprabhur bhavet | 
jvalann ivasau brahmádyair drsyate paramesvarah | 144 ll 


He who does not know this is not a (true) yogi, but he who does is 
the Lord of the universe. He who burns as if (shining) with (all the deities) 
starting from Brahmi is seen to be the Supreme Lord. ^? (144) 


%0 According to TA 9/253, the serial order of the organs of action is speech, the hands, 
genitals, anus and feet. The order according to the MV 2/32cd is speech, the hands, the 
anus, the genitals and the feet. See Appendix to Chapter Thirty concerning the mantras 
of the tattvas. 

“*! The Egg of Brahmi is normally the universe (see above. 4/133cd and note). In this 
case, Jayaratha identifies it with the Cavity of Brahma at the top of the head, 
presumably because it is here that the yogi has a ‘vision of the Egg of Brahma’, looking 
down into the body where it is reflected. Swami Lakshmanjoo agrees with Jayaratha. 
The state of the primary wheel (mukhyacakra) is found everywhere throughout the body 
at this stage of completion. Yogis conjoin the subsidiary wheels (anucakra) of the body 
to the primary wheel of consciousness that thus pervades it all. 

^* According to Swami Lakshmanjoo, this verse, which summarizes the practice up to 
here, refers covertly to the contemplation of the Wheel of the Twelve Kalis expounded 
just after this passage (cf. below 5/27cd-36 and Dyczkowski 1987: 125). He says: 
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The point is that (by saying) ‘starting from Brahma’, (he means) the 
unfolding expansion of that (vision) is all the world.“ Although the yogic 
sexual practice (caryakrama) is present within the most internal (part of the 
process), it is not explained extensively in that respect, because it is both very 
clear (to initiates and so need not be explained), and secret (and so needs to be 
hidden from those who are not initiates). So one should understand it for 
oneself.“ 

So having corroborated (the teachings) with the scriptures, he now 
declares its essential meaning.“ 


aa drug: IAA FATA |d 
Wha AA ENARA ÈT ksh di 


atra tatparyatah proktam akse kramacatustayam | 
ekaikatra yatas tena dvadasatmakatodita | 145 Il 


Here, (this passage) essentially explains how the four processes 
(kramacatustaya) (take place) in each one (of the senses, and so lead to) the 
emergence of the twelve-fold condition. (145) 


(This process takes place) ‘in each one of the senses’, that is, in all the 
senses (together) ‘and so’, because the four processes of emanation 


"The meaning is that, however much one may consider a common yogi to be 
intent on (the practice of) Yoga, if he does not know this supreme state with its twelve- 
fold nature completely, then that yogi cannot in reality be considered to be a yogi. On 
the contrary, he who knows these states just as they truly are, can become the lord of the 
universe. This is because only the yogi who, contemplating the cycles of emanation, 
persistence, withdrawal and the inexplicable, has become the equal of Siva whose nature 
is the shining light (of consciousness), perceives his own (true) nature just as at it is, not 
another. In reality, one's own human effort is incapable of attaining this state, and (in 
actual fact) does not contribute anything to attaining it. It is said that only the Supreme 
Lord's most intense descent of the power (of grace) and the teacher's grace (krpà) is 
capable of making (the soul) experience this state.' (KNP p. 20-21) 

"? Brahma governs the first of the four cosmic Eggs. Thus, it appears that by saying 
‘starting from Brahma’, Abhinava is referring to the deities of the four Eggs that extend 
from Earth up to Sakti (see below, 6/171ab (170) commentary and note). 
^*' Yogic sexual practice — caryakrama — unfolds in all three Means. This an example of 
how it is practiced in the sphere of the Empowered Means. We have observed numerous 
examples of practice in the sphere of the Divine Means in Chapter Three. Further ahead, 
in Chapter Five, we will observe several examples in the sphere of the Individual Means 
also. 
^5 Jayaratha confirms that this passage from the Yogasaricdra teaches yogic sexual 
practice (caryakrama) and that it ends here. 
4 Once Abhinava has presented the meditation taught in the Yogasarncara, which is 
first imagined and then, with practice, experienced directly, he teaches that this process 
is essentially the experience of the Twelve Kalis when it takes place through the body 
and the senses of the Siddha and Yogini engaged in union. 
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(persistence, withdrawal and the encompassing fourth) take place (avasthàna) 
for each one (of the senses) in association with the subject, means and object of 
knowledge, *the emergence of the twelve-fold condition' takes place in each 
one of the senses. The meaning is that the form of each one of the senses is the 
twelve rays (of the Wheel of means of knowledge).** 

Surely (one may ask,) how is it that he has explained (just) the general 
sense (of this passage from the Tantra)? With this doubt in mind, he says: 


* sme g fries aden | 


na vyákhyátam tu nirbhajya yato ‘tisarahasyakam | 


It has not been explained in detail because it is very secret. (146ab) 


Supreme consciousn is not only on the plane of the means of 
knowledge in form of perception (grahana); it is also on the plane of the object 
of knowledge, in the form of the object of perception (grahya). Thus, he says: 


The Twelve Kalis 


4# The term kramacatustaya — ‘the four processes’— has a specific technic 
context of Krama practice (see above, note 3,797). Here Jayaratha chooses to ignore that 
specific sense, focusing instead on this other more general one, as the context demands. 
** How this takes place at the Individual level of practice (anavopàya), which involves 
the body and the senses, for the solitary embodied soul (not in union with a partner) is 
described below in 5/27cd-36. Practice at the Empowered level (saktopaya), which is 
the topic of this chapter, concerns the means through which perception takes place. 
Concretely, this comprises the outer senses and inner mental organ, which processes and 
identifies the sensations channelled through them. Not infrequently, in this context 
pramána refers to this cognitive apparatus. But this is not always the case. The term 
may also denote the stream of cognizing perception that travels from the subject out to 
its object in order to perceive it. This stream is ‘coloured’ by its object and, returning to 
the subject, is then processed by the inner mental faculties which present the subject 
with a conceptual representation. Through this representation, if coherent and correct, as 
far as it can be, the urge to perceive and know the object the subject felt is satisfied by 
the ascertainment (niscaya) which instils in him conviction (niscaya). This final stage 
marks the emergence of the resultant knowledge (prama) which, although attained 
through the operation of the senses and mind, is neither sensorial nor conceptual, rather 
it is pure noetic consciousness at rest within itself knowing itself, and so thereby the true 
nature of the object, perception and perceiver. Beyond the range of conceptual 
representation, it encompasses the entire process. Krama doctrine refers to it as the 
Inexplicable (anakhyd) and venerates it as the Goddess of Consciousness (sarnvidevi), 
specifically the form of Kali called Kalasarnkarsini — the Destroyer of Time. 

?? Abhinava summarizes what he says here in the Tantrasára (p. 28-30) as follows: 
"There (in that context), the Supreme Lord is full (and all-inclusive) consciousness, and 
(His) plenitude (parnatd) is His power (Sakti). It is variously named in the scriptures 
according to (its) particular (aspects), so that it may abide in some form within the heart 
(of the consciousness) of those who contemplate it. (These include) Kula (Totality), 
Capacity (samárthya), Wave (see below, 4/184), Heart (see below, 4/181), Essence 
(sara), Vibration (spanda), Glorious Power (vibhiiti), Mistress of the Three Energies 
(trisika), Kali, (Kala-)Karsani (the Destroyer of Time), the Fierce One (Candi), Speech 
(Vani), Worldly Experience (bhoga), Perception (drk), Eternal One (Nitya) and so on. 
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(See Sanderson 2006: 70-71 for locations of these names in the sources and an 
alternative translation). 

Consciousness shines in its (all its) plenitude by the realisation that it is this 
(all-encompassing) totality of (all) its powers. And the powers (of the Lord) are 
numberless. Indeed, how much can be said (about them)? These powers are the 
universe. How can they (all) be taught (in the scriptures)? (However,) everything is 
summated in (just) three (of them). (One is) the venerable Supreme (para) power, by 
means of which the Supreme Lord sustains, perceives and makes manifest this (entire 
reality, comprised in the thirty-six principles (tattva) beginning with) Siva up to Earth, 
(in a state of oneness) as just (pure) inconceivable consciousness. (The second one is) 
His venerable Middling (parapara) power, by means of which (He makes the same 
reality manifest) as a unity along with diversity (bhedábheda), as are (images reflected 
in a) mirror (devoid of mass and measure), as happens, for example, with the reflected 
image of) an elephant. (The third is) His venerable Lower (apará) power, through which 
(He makes all things manifest, whether subjects or objects, in the modality in which 
they are) mutually distinct from one another, that is, as separate (and divided) 
(bhedena). 

(All three are the one) Goddess, namely, the venerable Para, Who, embracing 
this three-fold contemplation (dhdrana) within Herself, consumes it within (Her) 
synthetic contemplation (anusandhdna) of it. (Thus, She is also) called by such names 
as the venerable Matrsadbhava (the Essence of (all) Subjects) and Kalakarsini (the 
Destroyer of Time). 

Each one of these four energies (Para, Parüparà, Aparà, and the Goddess 
Paratita, identified with Kalasarhkarsini,) are each, by virtue of the freedom (of 
consciousness), of three kinds in emanation, persistence and withdrawal, and so they are 
twelve. 

1) Initially (as Srstikali), conscii ss generates (kalayati) the (potential) 
inner existence (of the object within the ini impulse to manifestation which marks the 
state of the emanation of objectivity — prameyasrsti). 2) Then (as Sthitikali), it generates 
(the object) in a clearly evident manner externally also, (in the state of the persistence of 
objectivity — prameyasthiti). 3) Then, (as Raktakali,) assuming a state of attachment 
(towards objectivity in the phase of its retraction into consciousness — 
prameyasamhara), there (within) itself (consciousness) generates that same state (of 
objectivity, but this time) with the intention of retracting it (back) inwardly (into itself). 
4) Then (as Yamakali, who operates in the Inexplicable state of the object 
(pameyanakhya), consciousness) generates and consumes the (sense of)) doubt which 
(instigates thought, and so) is an obstacle to the retraction of that (objectivity back into 
itself). 5) (As Sarhharakali, consciousness) generates the aspect of Being as (the same 
metaphysical) doubt (that stimulates further activity) once (the object) has been 
consumed (thus giving rise to the emergence of the means of knowledge (pramanasrsti), 
as the activity of the cognitive apparatus devoid of outer objectivity). 6) (Then as 
Mrtyukali, consciousness in the phase of persistence of that state (pramanasthiti)) 
generates the agent of withdrawal as its (own) nature, (which reflects on itself as) "this 
is my nature." 7) Then when (as Rudrakali / Bhadrakalt) it is engaged in withdrawing 
(the means of knowledge (pramanasamhdra)), in generating the agent of withdrawal it 
generates the condition which for some (contracted) states of being is a latent (residual) 
trace (of what has been consumed), and for some (other uncontracted states) is the 
(resultant) residual condition which is pure consciousness alone. 8) Then (as 
Martandakali, who represents the Inexplicable state of the means of knowledge 
(pramananakhya)), it generates the senses (that is, the five faculties of cognition, five of 
action, the mind (manas) and intellect), as not different from the differentiation (kaland) 
of (its) own (subjective) nature (as the individual ego, into which they merge). 9) Then 
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(as Paramarkakali, in the phase of the emission of the subject (pramatrsrsti)), it also 
generates the lord of the senses, (into which the ego that controls the twelve senses 
dissolves away). 10) Then (as Kalagnirudrakali, in the phase of the persistence of the 
subject (pramatrsthiti)), it also generates (the higher) nature of the conceived perceiver 
within (the domain of) Maya (that came to the fore in the previous phase, which now 
merges into the transcendental subject, which is its higher nature). 11) (Then as 
Mahakalakali, in the phase of the withdrawal of the subject (pramdtrsamhara)), it 
generates the perceiver, who delights in grasping the expansion (of consciousness), 
intent on abandoning contraction. 12) Then (as Mahàbhairavacandograghorakali, in the 
phase of the inexplicable state of the subject (pramataranakhya)), it also generates the 
(fully) expanded form (of pure dynamic consciousness, which contains all the phases as 
its innate creative power). 

These twelve goddesses (are forms of) consciousness called the venerable 
Kalis, who nourish the freedom of the Lord of the Wheel, shining (variously together) in 
relation to the perceivers or just one (of them), simultaneously or sequentially, two-fold, 
three-fold and so on, arising and rotating (one after another) like a wheel, (manifesting) 
ely externally as (time, apparent as) the (twelve) months of the year, signs of 
and the like, and finally as the sequence (of perception) of (common objects 
such as) a jar (and then a) cloth and the like.” 

Abhinava presents the twelve phases as the Twelve Suns of the solar Wheel of 
the Twelve Kalis in his Mdlinivijayavartika as follows: 


‘Consciousness is twelve-fold in all the fields of emanation and the rest 
equally, as each one, one at a time, has three natures, and in the three, is four-fold. (Thus 
initially,) consciousness generates emanation, and 2) there (individual consciousness) 
becomes attached (to it and so objectivity persists). 3) (Then) it generates the destruction 
of persistence, and 4) conceives doubt. 5) Having withdrawn that and withdrawn the 
phenomenal aspect (bhavarisa), it reflects (on its own nature) as the agent of 
withdrawal, and 6) (then again, at the end of that (having withdrawn it into 
unconditioned consciousness). 7) (Then, when doubt) with respect to what is merit and 
sin (is overcome, and so thought, no longer vacillating,) is neither dissolved away 
(druta) nor condensed, (having enjoyed the object of enjoyment, consciousness) desires 
(to expand) by virtue of its own freedom (to do so). 8) Consuming in this way into itself 
the wheel of the rays of the (twelve) senses that are the limbs of consciousness, it 
withdraws the (twelve) Suns, that are the aspect of the means of knowledge. 9-12) Then 
having withdrawn the aspect (of conditioned consciousness) which is the conceptually 
created perceiver into the (true) uncreated Heart (of the supreme subjectivity of 
consciousness), it conducts that which transcends everything into the inner 
unconditioned Abode (of consciousness). It does so until, by the act of conducting that 
(perceiver into the supreme state of consciousness), it conducts everything in that way 
(into it). 


Then it (again) generates emanation, and so on, in accord with (this) sequence. 
(Thus) this Wheel with twelve spokes operates (in this way) all the time. The 
occurrence of (the twelve) months, the signs of the zodiac and the like, are just its gross 
state. This Wheel (thus) arisen, which consumes the object and means of knowledge 
(along with) the perceiver and (resultant) knowledge, unfolds through many kinds of 
processes and their absence, by the power of (this) processless process (akramakrama), 
in each place intensely.’ MVV 1/935-942. 


Swami Lakshmanjoo explains the purpose of the teaching of the Twelve Kālīs 
as follows (KNP p. 17-19): *How can the Saiva yogi on the plane of duality, which is 
Maya and said to be that of subject and object associated with the means of knowledge, 
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A NETTE I 


The goddess also resides (within the sphere of) objectivity in the 
form of the (twelve) months (of the year), the signs of the zodiac and the 
like." (146cd) 


spontaneously attain the plane on which his own nature, which is the state of the 
supreme subject, be directly perceived (svarüpaprathana)? It is for this reason that the 
Kramastotra and other texts have explained the nature of the Twelve Kalis which, on 
the plane of transmigratory existence, is the locus of the full development 
(pürnavibhava) of the cycle of transmigratory existence. Taking this secret teaching as 
their goal, all Saiva teachers have beautifully described the way to attain the supreme 
principle on the plane of the daily commerce of life where the disturbance of objectivity 
(prevails). The teacher Utpaladeva (SSt 1/8) has said: 

*O lord, to whom are You not visible a: the solitary One who abides when 
objectivity comes to an end? (But) You are easily visible to (Your) devotees even when 
the disturbance of subject and object takes place (on the level of daily life). 

The meaning is — O Lord! when (outer) objects such as jars and cloth cease to 
exist by means (of the practice of) yoga, who cannot perceive Your essential nature, 
which abides in a state of solitary oneness? However, You are easily visible to (Your) 
devotees on the disturbed plane of thought constructs, which is the state of (the 
relationship between) subject and object. The point is that although the yogi 
spontaneously experiences the plane which is that of the insight into his own essential 
nature (and that of all things) in the state of profound contemplation (samadhi), even so, 
when this yogi comes (back) to the external universe which is considered to be (his) 
emergence (from that state of contemplation), every single thing appears to him as 
duality, as it does to other (common) people subject to transmigration. 

Tn actual fact, the final, ultimate level is considered (to have been attained) 
when, although the yogi is on the plane of emergence (from that state of contemplation), 
the expansion of insight into his own nature (continues to) take place. Then this yogi can 
never fall from the state of the supreme perceiver which is the reflective awareness of 
his own nature. And it is also said: 


"That mountain of duality that cannot be shattered by others even by the 
thunderbolt of contemplation is contemplated and destroyed by those who possess the 
strength of your devotion." 


The meaning is that yogis cannot destroy the mountain of duality, which is 
hard to burst asunder even with the thunderbolt of contemplation. However, a beautiful 
(auspicious) person destroys the mountain of the perception of duality even in states of 
the perception of duality, by means of the reflective awareness of his own nature. 
Ancient teachers have adorned this state with the name ‘the contemplation of expansion’ 
(vikasasamádhi). The venerable teacher Abhinavagupta has reverently described this 
state called Cosmic Bliss (jagadánanda). . . . This state of Cosmic Bliss is considered to 
be much more excellent than all the other planes of bliss, such as those of the Bliss of 
Consciousness and the rest (see below 5/43-52ab). This is because when this state is 
attained, the yogi’s (inner state of) contemplation and (that of his) emergence from it 
become one. Ancient teachers have adorned this state with the name ‘(permanent) 
contemplation without emergence (from it)" (nirvyuthanasamadhi)." 

#0 Abhinava takes care to stress once again the solar association of the twelve Kalis 
below in 5/27ab. The cycle of the twelve Kalis is the great cycle of time — kdlacakra. 
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‘And the like’ refers to (all those groups of things) that number twelve 
in particular, such as the (twelve) vowels. As is said: 


"The vowels, excepting the neuter ones (r, R, 1, L), are said to be twelve. 
It is said that there are twelve suns (one for each month), located on the twelve- 
spoked (Wheel). The months are (accordingly) said to be twelve, and the 
energies (kala) are twelve (also).’*”' 


The point is that (consciousness) is also twelve-fold on the plane of the 
object of knowledge as well. In this way, this supreme consciousness is just one, 
and manifests everywhere as this and that. Thus, he says: 


aa wa fer Saarne | 
wad fie carreras ara i eve gi 


ata esa sthità samvid antarbahyobhayatmana | 
svayam nirbhásya tatranyad bhasayantiva bhasate || 147 ll 


Thus, even as this abiding (unchanging) consciousness, having 
made itself manifest as both internal and external reality," it manifests as 
though it is making manifest something there (within itself) which is 
different (from itself). (147) 


‘Thus’, because the situation (avasthana) is such everywhere (here in 
all circumstance) as has been established, ‘this’ supreme ‘consciousness’, 
which is reflective awareness by nature (pratyavamarsdtma), ‘having made 
itself manifest’ by its own glorious power, as ‘both the internal and the outer 
reality’, that is, as subject and object etc. Even so, ‘it manifests as though it is 
making manifest something there’ within itself ‘which is different (from 
itself)’, that is, subject and object etc., as if separate from it. ‘It manifests’ (in 
this way) in the sense that this reality is proved (to be such) by everybody’s 
(daily personal) experience. Although in reality supreme consciousness alone 


The Year has already from Vedic times been a symbol of Totality embodied in the great 
God of the Satapatabrahmana, Prajapati who is repeatedly eulogized as the Year. 

?' See below, TÀv ad 4/173ab where worshipping the Twelve Kalis in this way as the 
months of the year is called sarncarakramapüjà — ‘worship of the sequence of transits’. 
?? The verse with which this introduction to exposition of the Twelve Kali begins also 
declares, with exactly the same wording, that: ‘consciousness makes itself manifest as 
both internal and external reality’ (see above, 4/122cd-123ab). In the first instance, this 
is stated in order to teach that although consciousness manifests in this way, it 
nonetheless persists as reflective awareness. Here it is stated to teach that consciousness 
persists as consciousness also. Abhinava wants to stress this at the very outset of his 
exposition. Although the cycle of the twelve phases of reflective awareness mark a 
progressive merger of the domains of consciousness in the course of their arising and 
falling away into unconditioned, undefinable consciousness, consciousness continues to 
spontaneously manifest as all things without thereby losing its identity or suffering any 
alteration in its self-awareness. 
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manifests, and nothing else at all can manifest apart from that, even so, initially 
(here) (amukhe), by the (power of its own innate) freedom, it makes the subject 
etc. manifest as if it were separate from it, and so it pours out twelve-fold.*” 

Now, analysing and explaining that (twelve-fold form of 
consciousness), he (implicitly) declares that this system (darsana) (i.e. Anuttara 
Trika) is closely related to the Krama system (kramanayasodara)."^ 


The Four Kalis Who Consume the Sphere of Objectivity 


1) Srstikali - The Kali of Creation. The Emanation of Objectivity. 


was were Yet AATA |d 


af qos edt Ta semi vod 


tatas ca prag iyam Suddha tathübhüsanasotsukà | 
srstim kalayate devi tannàmnágama ucyate || 148 Il 


And thus, initially, this Goddess (of cognitive consciousness), Who 
is pure (and unsullied by any form), (becomes) eager to manifest 
(objectivity as if it were other than herself) in this way, (and) ideates (and 


“8 In his Kramanayapradipikà, Swami Lakshmanjoo explains that the Goddess of 
Consciousness, that is, Kalasarnkarsini Kali, is in two basic states. One is her 
Indescribable (andkhyd) transcendental form (‘beyond the universe’), in which Her 
immanent, cosmic form is ‘contracted’, that is, withdrawn into Herself. Those who 
attain this state are totally freed of all duality. The other state is ‘immanent’ (lit. ‘made 
of the universe’). In this state, although the one essential, transcendental nature of all 
things continues to be perceived, even so, duality in all its forms arises continuously. 
Although it is generally agreed that both these states are equal, neither is greater than the 
other, and the experience of the wonder of their essential nature (svarüpacamatkàra) is 
the same, even so, the immanent form is generally considered to be the highest. A verse 
from the Paficastavi puts it this way: 

‘O daughter of the mountains, when you desire (to be) contracted (and 
withdrawn), then you are the plane of speech and reason called the Nameless; or else if 
you assume a (state of) expansion, then the host of (Your) names and forms are easily 
achieved." 

Swami Lakshmanjoo explains that when the goddess desires to contract her 

form, it means that she wishes not to be phenomenally manifest and to remain beyond 
the formation (kaland) of name and form. Her essential transcendental nature cannot be 
an object of speech or mind, rather it constantly recedes, as it were, far from them. The 
opposite of that takes place when she assumes the state in which her nature unfolds and 
expands out as all things. Then her devotees can easily attain her. In this, her immanent 
state, Kali, the Goddess of Consciousness, is divided, as it were, into twelve forms, 
which make all Her countless forms manifest. (summary of ibid. p. 11-12). 
“Tn his commentary on the following section on the twelve Kalis, Jayaratha refers to 
the Krama system with five other names, apart from Kramanaya. These are Mahanaya, 
Kalinaya, Devinaya, Kramadarsana, and Atinaya. Other names found in other sources 
include: Kramasasana, Kramdrtha, Mahartha, Mahamnaya, Mahāśāsana, Kalinaya, 
Kalikakrama, Devatànayà and Rahasyamnaya. See Sanderson (2007: 251 n 59) for the 
locations of these references. 
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thereby activates) (kalayate)"* emanation (srsti), is called by that name” 
(Le. S Ali) in the scriptures."" (148) 


"Thus', because supreme consciousness itself manifests radiantly as 
each particular subject etc., and because ‘initially’ (before) it manifests in that 
way, it is ‘pure’, that is, uncoloured by (any) fixed form, whether subject 


“S Each Kali activates or, one could say, as Sanderson does, ‘ideates’ the phase of 
consciousness in which she dawns. Five meanings of the root kal, from which the verb I 
loosely translate in this way are derived, are noted in the standard list of Sanskrit roots 
(dhatupatha). These are: casting forth (ksepa), knowledge (jfdna), enumeration 
Garikhyána), movement (gati) and sound (nada). Abhinava explains these meaning 
from the perspective of the activities of the Twelve Kalis below in 4/173cd-175. 
Although all these meanings in general denote the activity of the Kalis, some apparently 
denote those of particular ones more specifically. In this case, it is ‘casting forth’ 
(ksepa). 

* Note that, as they are secret, Abhinava takes care to avoid naming the Kalis directly. 
Instead, he alludes to their names by describing their function and activity, as is 
implicitly understood from the meanings of the root kal from which the name Kali is 
derived (see below 4/173cd-175). We will see at the end of this passage that the Twelve 
Kalis are all manifestations of Kalasarnkarsini Kali (TA 4/176). 

77 The scripture to which Abhinava is alluding is the Kalikulakrama, that Jayaratha 
calls the Devipaficasatika, quoting the relevant passages in full. Swami Lakshmanjoo 
explains (KNP p. 21-22) that the Twelve Kalis are twelve ‘expansions’ (vikása) of the 
Goddess of Consciousness. The first one is Srstikali — the Kali of Emanation. Swami 
Lakshmanjoo explains: ‘What is meant by the state of emanation? In simple words one 
can say about it that when I perceive anything by means of (the sensations) of sound, 
touch, form, taste and smell, I am attracted towards it. In the first moment, I experience 
the manifestation of that entity only in a form free of thought constructs. This 
manifestation free of thought constructs is called ‘the initial perception’ 
(prathamikdlocana). When consciousness is directed towards an entity and the object 
begins to be perceived, then in this first flow (of consciousness), consciousness only 
perceives the nature of the object free of thought constructs devoid of (any) notion of 
(its) name and form. In that state the perceiver has no conceptual (savikalpa) knowledge 
such as ‘I am seeing, I am speaking’. There is no perception in that state of (for 
example) a jar or a cloth in the domain of objectivity and relative distinctions of the 
sei in the domain of the means of knowledge. All that manifests is the nature of 
consciousness, free of thought constructs and beyond description, devoid of notions of 
limiting adjuncts, such as that of location and the like. The nature of this state has been 
beautifully described in the Yogavasistha as follows: 

"We worship the Self, which is the vision of the first (moment of) 
manifestation having abandoned the perceiver, perception and the object of perception 
along with (their) latent traces." 

The meaning is that having abandoned the perceiver, perception and the object 
of perception along with (their) latent trace we worship only the Self, which is the light 
(of consciousness) free of thought constructs, that arises in the form of the initial 
perception. (Seeing things) from the point of view of ultimate reality, the ancient 
teachers have adorned this state free of thought constructs, which is that of initial 
perception, and that has as its fruit the consumption of the cycle of time, with the name 
of the goddess Kalasarhkarsini. In texts such as the Kramastotra, this state is described 
under the name Srstikali. The yogi who repeatedly contemplates this state experiences 
the ultimately real and supreme goddess in every external action." 


TANTRALOKA 201 


(object or any of) the rest, and is this supreme ‘goddess’ of consciousness 
(sarnviddevi), who is called the venerable Kalasamkarsini."" She shines 
(perpetually in this form), greedy to devour the stain of the procession of time 
(kālakalanā),™ and ‘is eager’ there to manifest in that way by (the power of 
Her innate) freedom (everything) which, though not separate from Her own 
nature, is (in the process of) being separated from it, and so, (filled) with the 
desire to emit, She *ideates (and thereby activates) emanation'; that is, She 
contemplates (the existence of) phenomena that (are just) as if (faintly) 
indicated (asütrita) externally." Thus, She ‘is called by that name’ in accord 
with (Her) nature (anvartha), namely, the venerable Srstikali (the Kali of 
Emanation), ‘in the scriptures’ such as the venerable Paficasatika.' This is 
the meaning. As is said there: 


‘Arising from Mantra,” Her form Emptiness (vyoman),' and located 


in Emptiness, She is devoid of Emptiness. She is everything, and free of all 


478 For a description of Kalasarnkarsini, see below 15/335cd-338. 

?? The twelve Kilis are aspects of the one Kali, namely, Kalasarhkarsini (the Attractress 
of Time), Who is the Goddess of Consciousness. Kali is the Goddess of Time. The word 
for time — Kála — also means ‘death’, The relentless march of time marks the progressive 
decay of things and ultimately, their end. As the Goddess Time, Kali consumes, that is, 
‘eats’ and ‘gobbles’ everything up in this way. This is the reason why She is sometimes 
portrayed with Her tongue extending from Her mouth, engaged in ‘licking up’ the 
worlds. Indeed, one of the many forms of Kali is Lelihànà, She Who Destroys by 
Licking. But She also destroys Time and Death (see below, 15/335cd-338). Thus She is 
said to eat up Bhairava, Her consort, Who is Time. In this aspect, She is Kalasarkarsini, 
the Goddess of the Krama. What Jayaratha is saying here about the first Kali is not 
specific to Her. Every Kali is Kalasarhkarsini. We will see throughout the exposition of 
the Twelve Kalis both their individual identity coupled with this, their universal nature. 
^? Here in this very first moment of emanation, objectivity is still deep within 
consciousness, at one with it. But it is just beginning to emerge as the content of the 
initial intention to emit it. It is thus just a faint trace, as the object of the intention of 
consciousness. This is the state of ‘expansion’ or ‘opening up’ (unmesa) of 
consciousness to its cosmic form. In Pratyabhijiia terms, this is the level of the principle 
of Sadasiva, corresponding to the experience of consciousness in the form of the 
reflective awareness, ‘I am all this universe’, which is one with it, and hence as yet 
externally unmanifest, just ‘indicated’, It is like the object of one's desire at the instant 
the desire arises. 

?'! Throughout his commentary on Abhinava's exposition of the Twelve Kālis, 
Jayaratha quotes the Devipaficasatika (i.e. the Kaltkulakrama) and Kramastotra in 
parallel. Manuscripts of the former have been recovered in Nepal, on the basis of which 
the text quoted here has been edited by me where required (see bibliography). The latter 
has unfortunately been lost, as has Abhinava's commentary on it, called the Kramakeli 
(the Play of the Krama). 

* The MSs of the DP read mattodayà ‘arising from inebriated delight’ for mantrodaya 
‘arising from Mantra’. We are told at the beginning of chapter five of the DP that the 
Goddess, who is speaking in this Tantra to the god, is the Sun of consciousness, who 
assumes twelve forms as her rays. The DP describes thirteen Kalis. The thirteenth, who 
is Mahàbhairavacandograghorakili, is in the middle of the other twelve, who originate 
from her. Thus, the one Goddess both precedes the beginning and is at the end of the 
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things, She destroys emanation in all this universe. That energy (kala) whose 
glorious power (vibhava) is all things, and capable of serving as the instrument 
of emanation, inwardly attains tranquillity, is known as Srstikali.^* 

Similarly, (it is said) in the venerable Kramastotra also: 


48T constantly worship Srstikali, Who is the wave (ürmi)"" of dense 
(uninterrupted) bliss of the Ocean of Energy (kauldrnava) and contains inwardly 


end. Here the goddess says that the first Kali, the Kali of Emanation, arises from her 
Mantra body. 
483 The word I translate here as ‘emptiness’ is vyoman, which literally means ‘sky’. 
There are several words for emptiness. This one and its synonyms (for example, kha, 
üküsa and gagana) appear in quite common expressions such as cidvyoman, cidākāśa, 
and cidgagana, all of which mean ‘the sky (or void) of consciousness." 
?*! The MSs of the DP read sama ‘equal’, which is a possible variant. 
485 DP 5/23cd-25ab. In the MSs of the DP, this line reads: yasyánte Samate sd tu srstikalt 
tu sā smrtà | “within which’ (or ‘at the end of which’) She becomes tranquil ...’ At first 
sight it appears to be a contradiction that the Kali of Emanation should be the Kali who 
destroys it. But this is not so. The Kalis are all aspects of the one Kali, who is engaged 
in consuming everything by withdrawing it into herself, and so making it one with Her. 
In this perspective, each Kali is an aspect of this process. Throughout this account, 
Jayaratha refers to the Kalis in each group of four as ‘devouring’ or consuming it into 
the Void of the pure consciousness of the Inexplicable. Moreover, emanation follows in 
the wake of destruction. Each new moment emerges from the emptiness of the cessation 
of the previous one. All that consciousness contains is the void of consciousness, which 
is all things. 
86 Sanderson (2007: 57 n 178) notes that Srivatsa (c. 12" century South Indian) 
comments on the Kramastotra in his Cidgaganacandriká. Jayaratha has no knowledge 
of this text or indeed any other Krama or Trika based text written in South India. If he 
had, he may well have quoted it. Accordingly, the corresponding verses in that CGC for 
each verse of the Kramastotra will be noted and translated. Thirteen Kalis are presented 
in the CGC in the sequential order in which they are normally found in the scriptural 
sources, thus confirming that this was the order in the Kramastotra also. The verses of 
the Kramastotra and the CGC are set in Indravajra. This metre consists of eleven 
syllables for each quarter, distributed as follows: -ul -ulu—-ul-l 

The following four verses in the Cidgaganacandrikà comment on this one. 
This verse comments on the 1“ quarter — kaulárnavánandaghanormirüpüm — ‘(You are) 
the wave (ürmi) of dense (uninterrupted) bliss of the Ocean of Energy (kaulàrnava) : 


yat kulam trividham amba tad bhavo yah prakása upalaksyate mahan | 
tatra yo nikhilakalpito ‘rnavas tvam yad ürmir asi krtyalàlasà \\ 221 ll 


*O Mother, the threefold Kula (of creation, persistence and destruction) is 
phenomenal (fettered) existence, which is perceived (by the wise) to be the Great Light. 
There, the ocean fashioned from all things is You who are the Wave (of its activity), 
which is the ardent desire (to perform Your worldly) functions (krtya). (221) 


This verse comments on the 2" quarter — unmesamesobhayabhàjam antah | — 
*contains inwardly (within Herself) the unfolding (of the universe when She opens Her 
eyes) (unmesa) and (its) withdrawal (when She closes them) (nimesa)." 


unmisan nimisad apy uta dvayam visvam etad udare dhrtam yayà | 
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(within Herself) both the unfolding (of the universe when She opens Her eyes) 
(unmesa) and (its) withdrawal (when She closes them) (mesa) — She Who 
merges (and, at rest, dissolves away) into the Abode of Energy that has merged 
(into Siva). *** 


sā tvam amba lahari sivambudheh ksepasamprakatanagrahonmukhi | 


‘She who holds the universe within (Her) belly even as (She) unfolds (as the 
universe, opening Her eyes) (unmisan) and withdraws (it, closing them) (nimisat), or the 
two (together), is You, O Mother! (You who are) the wave of Siva's ocean, intent on 
casting forth, manifesting and laying hold (of it with each act of perception).' (222) 


These two verses comment on nilryate nilakuldlaye (»linakulálaye) ya — ‘She 
Who merges (and, at rest, dissolves away) into the Abode of Energy that has merged 
(into Siva).” 


yah paro nirupasargatah parah syan mahán api ca kevalah sivel 
uttaram ca visayotsavas tad ünanda ullasati cidghanasi yat M 
visvasamihrtipade layojjhite liyase yadi niramsatah sive | 
srstikaly asi yaya bahihpade ksiptam amba jagadásu grhyate ll 


*O Sivà! He who is supreme, free as He is of misfortune, being supreme is 
great and free (kevala), and subsequently is the festival of the objects of sense. The bliss 
which (thus) pours forth is You who are dense (unbroken) cons 

O Siva, if devoid of parts, You thereby dissolve away into the plane of cosmic 
withdrawal, devoid of dissolution, (then) You O Mother, are Srstikali, who having cast 
the universe into the outer plane (of existence, You) quickly lay hold (of it and withdraw 
it again).' (224) 

“7 The term *ürmi', meaning literally ‘wave’, is one of several synonyms of ‘spanda’, 
the pulsation or vibration of universal consciousness (see below, 4/184). A vibration or 
pulsation has two phases — expansion and contraction. The Spandakárikü equates them 
with opening and closing of Siva eyes, by which the universe is created and destroyed. 
Following the Sakta view which is expressed here, for example, some commentators 
add that this is the pulsation of Siva’s energy, not Siva Himself. Concerning the nature 
of Spanda in relation to Sakti as explained by the commentators on the Spandakarika, 
see Dyczkowski 1992a: 50 ff. 

?* The printed text reads: nilakulálaye, which literally means ‘in the abode of the blue 
Kula’ or ‘in the blue abode of Kula’. Without any immediate apparent meaning, this 
reading is most probably corrupt. The emendation ‘/inakuldlaye’ (‘the abode of Kula 
that has merged’) is confirmed by the reading of this verse in the CGC (v 224, quoted 
above in note 4,486). The term Kula has a number of meanings. One is simply Sakti, Le. 
Siva’s spiritual energy, which is the one I have chosen. As Kula means ‘family’, and by 
extension ‘group’, it may also mean the ‘group of energies’, which in this context may 
be the energies of the senses (see below ad 29/4 for definitions of the term). Silburn 
apparently understands it in this way, and translates the sentence as ‘she who rests in 
latency in the undifferentiated receptacle of the sensory world’. 

Swami Lakshmanjoo, accepting the reading as it stands, understands ‘the blue 
abode of Kula’ to be the sphere of objectivity. Accordingly, he explains this verse as 
follows: 

‘The meaning is that the Goddess of Consciousness, who is the supreme 
perceiver, is the wave which is the first pulsation (of consciousness), as she is the plane 
of the initial expansion (of consciousness) of the (Ocean of) Energy, that is, the ocean of 
Siva who is supreme consciousness. In this way, she expands and contracts within Her 
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Having defined in this way the nature of emanation in relation to the 
object of knowledge, (now) in order to define the nature of (its) persistence as 
well, he says: 


2) Raktakali - The Red Kali. The Persistence of Objectivity. 
wur frases ur fent 


ara GH wdifü HOTA g ve gd 
fufca wae * ee HR RR 


tathabhasitavastvamSaranjanam sā bahirmukhi | 
svavrtticakrena samar tato ‘pi kalayanty alam | 149 || 
sthitir esaiva bhàvasya * * * * %* * * * 


Then that (same consciousness) is extroverted, and capable of doing 
so (alam), activates (a sense of delight that) colours (rañjanā) the (various) 
aspects of reality made manifest in this way, together with the circle of its 
own (sensory) functions. This alone is the state of persistence of 
(phenomenal) existence.” (149-1502) 


‘Then’, after the dawning of the venerable Srstikali, ‘that’ supreme 
consciousness itself, at one with the subject, is ‘extroverted’; that is, rests on 
the plane (dasa) of the means of knowledge (pramána) by (the power of) its 


inner nature. She is the goddess who abides as the initial perception ‘in the blue abode 
of Kula’, that is, the category of the object of perception coi 
entities) such jar or cloth. I constantly worship the goddess Srstikali, that 
penetrate into the supreme nature, making my own state of limited subjectivity 
secondary with respect to that of supreme consciousness.’ (KNP p. 23) 

#9 Swami Lakshmanjoo (KNP p. 23-24) explains the nature of this Kali as follows: 
‘when that same supreme consciousness discussed previously has become propense (to 
perceive) phenomena such as a jar or a cloth and (so) becomes extroverted, that is when 
it is said that this goddess Kali enters, by virtue of Her unfettered freedom, the state of 
persistence — which is that of the means of knowledge — with respect to the object of 
knowledge. When this happens (the goddess of consciousness) is ‘coloured’ (rakta), that 
is, delighted by the aggregate of the objects of the senses, namely, form and the rest, of 
the sense of sight and the rest of the senses. Even when the Goddess of Consciousness, 
who is the supreme subject engaged in experiencing the objects of the senses, she 
makes that perception (jñāna), which is the delight elicited by phenomena 
(padartharafijana), directly apparent as her own nature. In other words, when objects 
are perceived, this supreme goddess experiences the (pleasing) attachment (rakti), which 
is the enjoyment of the objects of the senses, as a state free of thought constructs, in the 
course of which she manifests the second state of the expansion of Her own nature. The 
venerable teacher Utpaladeva has described this state in the following verse (SSt. 13/8): 


‘May we be mad with inebriation even as we drink constantly from the goblets 
of all phenomena, the alchemical potion which is the wine of your worship through the 
mouth of each one of the senses.” 
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own (innate) freedom.*” (It then activates) ‘the circle of its own (sensorial) 


functions’, that is, the perception of form and the rest associated with the eyes 
etc., and ‘together with’ that ‘reality’, which is all (that is perceived by them) 
and ‘made manifest’, as (if) separated off ‘in this way’ (from consciousness), 
‘capable of doing so, activates (a sense of delight that) colours’ (them), that 
is, brings that about as its own field (of operation) also (@tmavisayatayapi), ‘for 
the (various) aspects’ (of manifest reality), form and the rest, in accord with 
the words (of the scripture) that ‘this group of five (objects of sense), form and 
the rest, is the extent of the universe (of experience). ' Knowing it (in this way 
initially) in the modality (of perception) which is free of thought constructs 
(avikalpavrttyà), the subject itself manifests in (its) extroverted form as the 
means of knowledge. (However,) as all agree, the means of knowledge is 
coloured by (its) object, and so through that, (the subject) also is coloured by the 
object of knowledge.*” The point is that (it is not affected by the object) 
directly. ‘This alone is the state of persistence’ (sthiti) of phenomena 


?? We have noted already that the means of knowledge is that aspect of consciousness 
which makes its objective aspect known to the subjective one. The objective aspect, 


s is how the means of knowledge operates in the objective sphere. In 
phase there is intention, an intense desire but without yet any clearly 
defined object. For the initial emissive state to be consolidated, the object of desire must 
be known and identified. For this to take place, the senses must be set into operation and 
be directed to their object. This is possible when the perceiver pays attention to the 
object out of interest, attachment or delight (all meanings of the word ‘rakti’), This 
phase of consciousness induces this generic desire in the subjective aspect, which thus 
turns its attention away from itself to the objective aspect, which although essentially its 
own nature, begins to be perceived as separate from it, but is not yet so. The five senses 
set into operation their corresponding five types of objects, that appear as manifestations 
of consciousness in a universal, indeterminate manner, as yet unspecified by the 
formation of thought constructs. These ‘colour’ the means of knowledge, that is, sensory 
awareness, giving it a generic form as, for example, visual or auditory sensory 
awareness which in turn ‘colours’ the perceiver, defining its identity as the perceiver of 
form or sound and so on. Thus, the objective aspect of consciousness begins to assume 
an external state which is ‘stable’ or ‘persistent’ but is still one with the perceiver. The 
processes that take place within the perceiver, that is, those of emanation and 
withdrawal and the encompassing fourth state which includes all of them, are not states 
of persistence. Objectivity has no independent existence in itself. Objects are objects of 
knowledge and so can exist as such only when perceived. The aspect of the cognitive 
process that knows them is the same as that which gives them apparently ‘stable’ 
independent existence as objects of knowledge. Thus, the sense of ‘activate’ (kalayati) 
here is the second meaning of the root kal, namely, ‘knowledge’. In other words, the 
activation of this state takes place by knowing all that manifests within consciousness 
directly in a manner free of thought constructs, that is, generically, as the aesthetic 
delight of consciousness that ‘colours’ the perceiver and the perceived. 

*" SBUM 2ab. The complete verse is quoted above in TÀv ad 3/4, see note there. This 
line is also quoted below in TÀv ad 4/221cd-222ab. The context tells us that what is 
meant here is that the world of sense objects has no innate nature of its own. It is all a 
manifestation of consciousness. 

4 Read meyoprañjanarh for moyopraüjanarn. 
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(bhàvajáta), such as the form (perceived by the sense of sight) and the rest (of 
the objects of the senses). The meaning is that (this is) their manifest state 
(vyakti), which is (their) nature as manifestations (avabhdsana) (of 
consciousness), The object of knowledge is nothing in itself, and so its abiding 
(manifest) state (sthiti) is (only) possible because of the development of the 
means of knowledge. This is the sense of the word ‘alone’. This kind (of 
consciousness) is (present) in the object of knowledge as attachment, and so is 
called Raktakali (the Kali of Attachment). Thus here (in this case) also, She is 
called by that name in the scriptures. This is the connection with the previous 
(verse). That is said in the venerable Paricasatika: 


"That energy (kala) which has arisen inwardly," that cannot be grasped 
by the eye, nor is it present in any of the senses, and (although) devoid of 
(phenomenal) qualities and is free of ego, colours (with attachment the entire) 
circle of the universe,” should be known to be Raktakalika.'^* 


So too in the venerable Kramastotra (we read): 


#71 bow to Raktakali (the Red Kali) Whose form is all things, She Who 
is reddened (with passion) when the (period of cosmic) dissolution ends (and 


“8 The word ‘rakta’ means both ‘red’ and ‘attached’, Thus, the Kali Who is red is the 
Kali Who governs and makes manifest the attachment to the objects of the senses, due 
to which we pay attention to them, so that their manifestation persists within the field of 
the senses. Again, the word is derived from ‘rafijana’ ‘to colour’, which in a technical 
sense means ‘to make manifest’. This phase of consciousness hypostasized in this Kali, 
‘colours’, that is, ‘makes manifest’ the objects of the sei by directing the senses to 
them, impelled by an attachment for them. 

*?! The MSs read kalanta which I read as kaldnte in place of kald tu. 

“’ The reading of the MSs here is sarvamandalam ‘the circle of all (things)’. 

+% DP 5/29-30ab. As Jayaratha himself tells us further ahead, the sequential order of the 
Kalis presented by Abhinavagupta has been changed with respect to the 
Deviparicasatika and the Kramastotra, both of which follow the basic order found in the 
scriptures. The sequence recorded in the Dvyardhasatika, quoted further ahead, places 
Raktakáli in the fourth place, after the phase of withdrawal. This is the state that 
Deviparicasatika is describing, namely, the Inexplicable, after the phase of withdrawal. 
Viewed in this way, the verse makes sense. 

%7 The following two verses in the Cidgaganacandriké comment on this one: 


svairakhelananivesitah sive atmanàksarucayas trayodasa | 
arthapaficakamayas ca vedakàs tvam vinitaghanasaramürcchità || 
bhaksayanty akhilam aksajaih Sive Saktirasmibhir imag ca matrbhih | 
tāś ca samsmrtimahdlaye pare rajyanti harasi visvavigraham || 


‘O Siva, the thirteen lights of the senses are placed by themselves (on their 
objects) to play freely. Made of the five (gross elements that are their) objects, they 
inform You (of their nature), (whereas) You (are ever pure and unaffected like a radiant 
white) heap of crushed camphor. (229) 

O Sivà, devouring these (functions of the senses) with the Mothers who are the 
rays of energy born of the senses, (You consume) everything, and (thus consumed) 
make them shine* (coloured with desire) in the supreme, great abode of recollection 
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creation begins), She Who is attached to drinking the essence (rasa) of the 
blood of the most excellent Heroes, who offer it with great delight to the Circle 
of the Mothers. ”*® 


(where) You remove the form of all things (making it one with Yourself).’ (230) *Read 
rajyanti for rajyati. 

?* As Raktakali is the fourth Kali in the Kramastotra as it is in the Deviparicasatika, it 
makes sense that in this verse She is said to operate when the period of dissolution ends. 
In this verse, a third meaning of the word ‘rakta’ is to be understood, namely, blood. 
Thus, Raktakali is the red Kali of attachment and blood. This verse refers to a common 
practice which is well known to the Tantras that focus on the worship of Bhairava and 
the goddesses like Kali associated with him. This is the practice of offering one's own 
blood to the Mothers. Their worship is attested in the Siddhanta Agamas, but are 
especially important in the Bhairava Tantras that developed from about the sixth century 
onwards. There they are a group of eight arranged in the directions. Associated with 
them are as many ‘families’ — Kulas of deities. In this verse, Kaula adepts, ‘the most 
excellent Heroes’, are portrayed as making offerings of their own blood to the Mandala 
of the Mothers and the Blood Red Kali, who is, one may surmise, in the centre of their 
mandala, as the one who in actual fact receives this offering and delights in it. 

Another parallel is suggested on the authority of the ŚSū (1/11), where we read 
that ‘the Lord of the Heroes is the enjoyer of the three (states of waking, dreaming and 
deep sleep)’. The commentators on this stra understand the Lord of the Heroes (viresa) 
1o be the universal consciousness that governs the senses. The senses are appropriately 
called *Heroes' (vira), a term commonly used to denote Kaula adepts, because their 
union with their objects epitomizes the union of accomplished Kaula adepts (siddha) 
with their consorts, the Yogi Accordingly, we can also understand this verse to be 
referring to the activity of the senses. In this perspective the nce’ of their ‘blood’ is 
the reflective awareness which is the essence of the energies of the senses. It is offered 
to the Circle of Mothers, who are often identified with the senses (five outer and three 
inner of the mental organ) as they are, for example, in the Hymn to the Circle of Deities 
in the Body (Dehasthadevatücakrastotra). Raktà Kali is thus the modality of the 
reflective awareness of consciousness that is engaged in sensory perception and, 

‘passionately attached to it’, ultimately receives this offering. 

Swami Lakshmanjoo (KNP p. 24) explains further: ‘the Circle of Mothers are 
the host of Mothers, that is, the goddesses of the senses (karanesvari) associated with 
the senses. According to the Sivasiitra: ‘the Lord of the Heroes is the enjoyer of the 
three (states)', the term ‘Lord of the Heroes’ denotes the most excellent yogis. The sense 
here is that the developed yogi always experiences the wonder of the fourth state (of 
enlightened) consciousness in the three states of waking (dreaming and deep sleep) also. 
The meaning of this verse is that those supreme yogis who are connected to the bliss 
which is the wonder of Pure Knowledge when in the state of (sexual) recreation 
(vinoda) become absorbed in the yoginis in the form of the goddesses of the senses. At 
the time of this kind of union, between a great accomplished yogi (mahdsiddha) and 
yogini, that is, supreme yogis and their goddess, the goddesses of the senses really come 
together in union. Such is the consciousness — here called *blood' — of the Supreme 
Goddess (paramesvari) in that state. In other words, when engaged in the play of the 
Great Drinking that takes place in the great congregation (mahagosthi) of Siddhas and 
Yoginis, they are always intent on that. It is also said (in the scriptures): 


“(It is) Candika (Herself) who everywhere here makes offerings (to the fire) 
and repeats Mantras when (the sacrificial fire) is kindled.’ 
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Now, surely, everywhere else the venerable Sthitikali (the Kali of 
Persistence) is described after the venerable Srstikali (the Kali of Emanation), as 
is said in the venerable Sardhasatika:*” 


‘The great wheel with twelve spokes is said to be in the form of the rays 
(of Divine Light). I will tell (you) the names of the rays as they (truly) are. 
(The Kalis called) Emanation, Persistence, Withdrawal and Raktakali, Sukali, 
Yamakali, Mrtyukali, Rudra (Kali), Paramarka (Kali) and, after that, Martanda 
(Kali), Kalagnirudrakali and then the one called Mahakali. Then comes (the 
Kali Whose name begins with) the word ‘mahabhairava’ followed by the word 
'ghora' and ends with the words 'candakalr' (i.e. Mahabhairavaghoracanda 
Kali), which is said to be the thirteenth.? 


The meaning is that when the Great Union with the yoginis takes place, the 

goddess Durga (Candika) (Herself) performs all the rites of making offerings to the fire 
and repeating Mantras, and it is She who in this great congregation (of siddhas and 
yoginis) shines constantly. I bow to the goddess Raktakali, who abides in a cosmic form 
ever attached (and delighted) (anurakta) by the state free of thought constructs on the 
plane of the cosmic expansion (visvonmesa), which is the state of persistence that arises 
at the end of cosmic destruction. The sense of the word ‘bowing’ is that of abiding in 
that condition of identity with that (tanmaya).’ 
49 These verses correspond to verses 170cd-174 of the unpublished 
Devidvyardhasatika. Although Sanderson (2007: 251 n 60) acknowledges that these 
verses do correspond, he distinguishes the Devidvyardhasatika from the SardhaSatika as 
a different text. The serial order of the Kalis in the TA is: 1) Srstikali — The Kali of 
Creation, 2) Raktakali — The Red K; ināśakālī — The of the Destruction of 
Persistence, 4) Yamakali — The Kali of Restriction, 5) Sarnharakali — The Kali of 
Withdrawal, 6) Mrtyukali — The Kali of Death, 7) Rudrakàli (Bhadrakali) — The Fierce 
(or Auspicious) Kali, 8) Martandakali — The Kali of the Sun, 9) Paramarkakali — The 
Kālī of the Supreme Sun, 10) Kalagnirudrakali — The Kali of Rudra the Fire of Time, 
11) Mahakalakali — The Kali of the Great ie, 12) Mahabhairavaghoracandakali — The 
Horrific and Wrathful Kali of the Great Bhairava. 

Jayaratha changes the sequence of the verses that describe the Kalis in the DP 
(5/20-46) to make it conform with the order in the TA. The actual serial order of the 
Kalis in the DP is: 1) Sr: i, 2) Sthitikali, 3) Sarnharakali, 4) Raktakali, 5) Sukali, 6) 
Yamakali, 7) Mrtyukali, 8) Bhadrakali (= Rudrakali), 9) Parmarkakali, 10) 
Martandakal 11) Kalagnirudrakali, 12) Mahakalakali, 13) © Mahabhairava- 
ghoracandal See below, commentary on 4/173ab, for a quote from the 
Jayadrathayamala, in which the Thirteen Kalis are listed, for the serial order there, 
which is the same as the one here in the Devidvyardhasatika. Jayaratha himself has 
stated that thirteen Kalis are presented in the Kramastotra in the sequential order in 
which they are normally found in the scriptural sources. The sequence according to the 
Cidgaganacandrikà, which comments on the Kramastotra, is as follows: 

1) Srstikali, 2) Sthitinasakali, 3) Sarhharakali, 4) Raktakali, 5) Sukali, 
6) Yamakali, 7) Mrtyukali, 8)Bhadrakali, 9) Parmarkakali, 10) Martandakali, 
11) Kalagnirudrakali, 12) Mahakalakali, 13) Mahabhairavaghoracandakali. 

5 Read yathasthitam for yadasthitam. 

?" Read sukalt for svakalt. 

5? Deyidvyardhasatika 170cd-174. Read udahrta for udahrtah. We may note in passing 
that the following are the names of the Kalis in the manuscripts of the 
Cificinimatasarasamuccaya: Kali as the virgin goddess Kumari (= Kubjika?) is 
worshipped in the middle, at ‘the end of the twelve’. 1) Srstikali, 2) Sthitikali. 
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So how is it that here Raktakali is taught after (Srstikali)? — is this not 
contrary to the scriptures? (To this possible objection, we reply that, yes that is) 
true, however, in order to hide (the correct) sequence of (the phases of) 
consciousness (sartvitkrama) (i.e. the sequential order of the Twelve Kalis 
stated) in the scripture, it is taught in a laconic and disordered way. This is just 
as is the case with the Sequence of Persistence (sthitikrama) in the venerable 
Paficasatika, following which the great teachers have undertaken the ritual 
procedure (püjakrama)."' Here, (the sequence) has been established (by the 
teacher) according to his own arrangement (svasayyayd) in order to conceal the 
ritual procedure (püjakrama), with reference to which the sequence of (the 
phases of) consciousness (samvitkrama) may become well established (and 
clear). Thus, even though the venerable Kramastotra proceeds (pravrtta) in total 
accord with the scriptures (that is, the Kalis are arranged in the sequential order 
given in the scriptures), in order to reveal the (true) sequence of (the phases of) 
5% (of the Tantrüloka) says in (his) commentary 


consciousness, the author 
(vivrti) on it," after having explained the first verse of praise (dedicated to) the 


Sarhharakali, 4) Raktakali, 5) Sukali, 6) Yamakali, 7) Mrtyukali, 8) Bhadrakili, 
9) Paramarkakali, 10) Mahamartandakali, 11) Rudrakali, 12) Mahakali, (CMSS 7/247) 

** According to Jayaratha, there are two ‘kramas’ (‘sequences’). One is the sequence in 
which the deities are worshipped, and the ritual procedure relating to their worship. 


(püjakrama). Thus, each sphere of emanation, persistence and the rest has its own 
sequence — krama — which is the ritual procedure that concerns it, that is, essentially, the 
order in which the deities of that ‘sequence’ or phase of the ‘sequence’ of the entire 
liturgy — ‘sequence’ — are worshipped. The Sequence of Persistence in the 


Devipaficasatika to which Jayaratha refers is the order in which the deities of that 
sequence are worshipped there. 

The other parallel sequence, according to Jayaratha, is that of the phases of 
consciousness that they represent (sarvitkrama). Jayaratha is saying here that the 
discrepancies between the sequential order of the Kalis taught in the scriptures and that 
taught here are because the scriptures keep the sequence from the point of view of 
consciousness secret. Conversely, Abhinavagupta intends to keep the sequence 
according to the ritual procedure secret, and is anyway concerned with the latter rather 
than the former. In actual fact, there is little reason to doubt that Abhinava himself has 
made these changes to accommodate his understanding of the Twelve Kalis as 
representations of the phases of perception. Certainly, there is no trace of the sequence 
he teaches in the sources that have come down to us. If there was a scriptural authority 
for it or he had learnt this sequence from someone, he would most certainly have 
acknowledged his source. It is quite likely that Jayaratha himself thought this was so, 
disclosing his view tactfully by unobtrusively stating that Abhinava describes the Kalis 
according to the number and order of ‘his own arrangement’. Jayaratha is very 
concerned to stress that the order of the Kalis has been altered. However, he is very 
careful to avoid saying that it is Abhinava who made the change. Even so, the 
distinction Jayaratha makes between a sequence in which the Kalis are worshipped and 
the sequence within which they appear in consciousness is clearly a ploy. Sound 
exegesis must be faithful to its object, although an explanation can range from being a 
very brief literal one to an extensive reworking. Abhinava's exegesis covers the entire 
range. See Appendix to this chapter for the sources of the teachings concerning these 
Kalis. 

5 Read granthakrtà for granthakrtam. 
55 Abhinavagupta wrote a commentary on the Kramastotra called the Kramakeli (the 
Play of the Krama), which, unfortunately, has not been recovered. He refers to it in his 
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venerable Srstikali, that ‘one should understand that the state (sthiti) which 
follows after (Srstikali) is that of the venerable goddess Raktakali’ and other 
such things (ityadi). Here however, he proclaims this openly with reference to 
the sequence (of the phases of) consciousness. Thus, there is no defect. 

Now, having defined the nature of persistence (within consciousness) in 
relation to the object of knowledge, he says (the following) in order also to 
define the nature of withdrawal (of the object of knowledge within 
consciousness). 


3) Sthitinasakali —- The Kali of the Destruction of Persistence. 
The Withdrawal of Objectivity." 


ee ee eS © © ore | 
af: feriri moved freed I Ruo og 


Re RK * ram antarmukhatàrasát | 
sarnjihirguh sthiter nasam kalayantt nirucyate || 150 I| 


(Thrilled by) the delight (rasa) of introversion, She desires to 
reabsorb (that state of persistence, and so) activates the process of 
destruction of persistence, and is called accordingly. (150bcd) 


commentary on the Bhagavadgitd, which is his earliest recovered work. For details see 
under the entry ‘Kramakeli’ in the Appendix dealing with Abhinava's sources. 

5* Swami Lakshmanjoo (KNP p. 25-26) explains: ‘Now the state of withdrawal within 
the plane of the object of knowledge of the goddess Kali is described in this, the third 
expansion. After wonder, which is the perception of the objects of sense, hi sen (and 
develops) up to the state of complete satisfaction with the Goddess Rakta [i.e. 
Raktakali] just described, then consciousness in the form of the supreme perceiver 
(arises as the experience) ‘I have known this thing’. When (the goddess of 
consciousness), once satisfied in this way, reflects on (her) introverted state, she then 
makes the persistence of the object and (its) perception one with Herself and, so doing, 
the essential nature of Sthitinasakali becomes manifest. The sense is that when the 
activities constituted by the enjoyment of the objects of the senses come to an end and 
these goddesses of the senses are satisfied and embrace the Lord Bhairava of 
Consciousness fully, she assumes the introverted state. The venerable teacher 
Abhinavagupta has explained this matter in the following very beautiful words: 


‘(When the deities of the senses) are satisfied, they rest at one with God 
Bhairava, the Sky of Consciousness, Who (as) their own full (and complete) (pürna) 
nature, resides solitary in the Heart.’ (TA 3/264cd-265ab (264)) 


The meaning is that, when the senses are completely satisfied with the wonder 
of the activity of the enjoyment (of their objects), they then assume an introverted state, 
and the goddesses of the senses rest in the locus of the heart. Thus, because they are free 
of craving in this way, embracing Bhairava who is completely full (and perfect), she 
becomes of His same nature (tanmaya)." 
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That same supreme goddess of consciousness desires to withdraw, that 
is, make one with Herself, ‘that state of persistence’, which is the means of 
knowledge otherwise called ‘attachment’ (rakti)," ‘(thrilled by) the delight’ 
which is the wonder (camatkàra) of repose within Her own nature in the state of 
introversion of oneness with the perceiver, (as the awareness) ‘I have known 
(this) thing (artha)’,* and so ‘activates the process of destruction of 
persistence and is called accordingly’ Sthitinasakali, the Kali of the 
Destruction of Persistence in, for example, the venerable Kramastotra. This is 
the meaning. As is said there: 


5101 bow to Sthitinasakali (the Kali of the Destruction of Persistence), 
Who, tranquil, abides in the dynamic union (sarnghatta) of the going and 


5" We have noted already the two senses of the term ra/ijana, which literally means 
‘colouring’, One is ‘delighting’, and hence causing attachment The other is 
‘manifestation’. The idea is that manifestations ‘colour’ consciousness, just as a picture 
‘colours’ the canvas on which it is painted. In a previous publication we noted that: 
*Siva is the perfect artist Who, without need of canvas or brush, paints the world 
pictures. The instant He imagines it, it appears spontaneously, perfect in every respect. 
The colours He uses are the varying shades and gradations of His Spanda energy and the 
medium His own consciousness. The universe is coloured with the dye of its own nature 
(svabhdva) by the power of Siva's consciousness (citi). Rajanaka Rima says: ‘Homage 
to Him Who paints the picture of the Three Worlds, thereby laying in full evidence 
His amazing genius (pratibha); to Sambhu Who is beautiful with the hundreds of 
appearances laid out by the brush of His own unique, subtle and pure energy'." 
Dyczkowski 1987: 107, SpKà vi p. 8. 

5% The word ‘artha’ has many meanings. The two relevant ones here are ‘thing’ and 
‘reality’, The former would be appropriate with reference to mundane perception, and 
the latter to the recognition of the same as a phase in the cyclic activity of the reflective 
awareness of supreme consciousness. When the perceiver has known the object through 
the activity of the senses, he rests, content that he has known it, and then moves on to 
the next one. In daily life this a common, mostly insignificant, event. But from the point 
of view of the self-reflective awareness of fundamental consciousness, it is momentous, 
because what is perceived is not just some ‘thing’ — it is reality itself. This phase of 
reflective awareness, represented by this Kali, is thus also an act of knowing (which is 
the second meaning of the root kal). However, unlike the previous one, which was 
directed to the subtle *outer' manifestation of consciousness within itself, it is now 
directed inwardly, back to itself as the perceiver. The direct experience consciousness 
has, free of thought constructs, of itself as its contents now gives way to the direct 
experience of itself as the reality that experiences it. The shift from ‘outer’ to ‘inner’ in 
this way marks the submergence of the former as the latter emerges. Abhinava, it seems, 
prefers to refer to this state of the ‘destruction of persistence’ rather than ‘withdrawal’, 
because clearly nothing has been emitted outside consciousness that can be said to be 
*withdrawn' or destroyed. Objectivity is a state of consciousness, not an independent 
reality. It arises and falls away within it as phases of its Being. 

5% The name of this Kali is generally, as one would expect, Sarnharakali — the Kali of 
Withdrawal. 

51 The Cidgaganacandrikà comments: 


labdhasámyapavanadvayührtara vatacakram adhitasthusi Sive | 
nirgamágamamapojjhitantare tvarh sthitam grasasi hi sthitambike ll 
ya Sikhantarahutasanirgata dhamacakram avabhindati kramát | 
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coming (of the exhalation and inhalation) of the wheels of the wind (of the vital 
channels of the breath of the chariot of the body), that has yoked (svikrta) the 
two horses (of exhalation and inhalation) set out (on its journey). She by Whose 
(intense) brilliance, (Fire,) the Pure One," has set. ^? 


ürdhvasomarasapánadipità sāpi devi kalaye bahih sthitah V 


ʻO Siva, having withdrawn (and thus prepared) the two winds (of the breath) 
that have attained a state of equality (and balance), You preside over the wheel of the 
wind. O Mother! You abide within (the centre which neither) exits nor enters, and (there 
You) devour (the breath). 

O Goddess, she who has come forth from the fire (that burns) within (the midst 
of its seven) flames (sikhà) progressively bursts apart the deployment of the Abodes (of 
Sun, Moon and Fire) (dhümacakra). Energized by drinking the juice of the Moon 
(somarasa) (that flows from) above, O goddess, I contemplate (kalaye) (all this that 
thus) abides externally.' (226) 
5! The Pure One (suci) is identified with Fire in the following line (quoted in ad 
3/123ab-124ab (122-123), ad 5/73ab (5/72) and ad 29/150cd-153ab): *Fire, the Pure 
One (suci), arises by the dynamic union of the Sun and Moon,’ This line is understood 
to refer to the Fire of the perceiver or the upward moving breath of Kundalini, that is 
generated by rubbing together the exhaled and inhaled breath, or by the union of the 
means and the object of knowledge. 
512 | understand this verse to be referring to the body as a chariot, which is a common 
metaphor. The two wheels of this chariot are the breathing cycles (vatacakra) of the 
exhaled and inhaled breath, symbolized by its two horses, that have been ʻa 
or ‘appropriated’ ( a), that is, yoked to the chariot of the body. This Kali rides on 
the chariot which has set out on a journey to the sun, just as brave warriors were 
believed to do when they died. The belief was that time and death are on this side of the 
sun, whereas eternity and immortality are behind it. In this verse, it seems that Kali is 
praised for Her radiantly brilliant presence in the body, which is so intense that before it 
the light of the sun of the objectively orientated means of knowledge seemingly sets. In 
other words, in this state of withdrawal, the breaths unite and merge into the state of 
higher consciousness which, from a worldly perspective, is death, but for the yogi it is a 
higher life. In this perspective the ‘destruction of persistence’ marks the end of this 
‘persisting’ worldly condition of bondage, with its ‘persistent’ cycles of birth and death, 
epitomized by the cycles of the breath. 

Swami Lakshmanjoo (KNP p. 26-29) confirms this interpretation. He writes: 
‘the meaning is that that which is conjoined to the two streams of the pair of exhalation 
(prana) and inhalation (apana) has ‘yoked’, that is subjugated to itself, the ‘wheel of the 
wind’, that is, the 72,000 channels of the breath (nddi). The ‘dynamic union’, that is, 
junction (saridhi), of the entry and exit of the pair of inhaled and exhaled breaths, 
namely, the coming and going of the breath in and out of the inner and outer End of the 
Twelve, is the union of the pair of the object and means of knowledge, which takes 
place on the plane of the subject. The goddess whose nature is the supreme perceiver 
abides in that junction. I bow to, that is, penetrate into, that Goddess of Consciousness 
called Sthitinasakali, by whose brilliance the ‘fire’ i), which is the limited perceiver, 
has set in its own essential (unlimited) nature. (This is the goddess) who is devoid of the 
disturbance of the means and object of knowledge, that s devoid of the disturbance 
of the exhaled and inhaled breath etc., and who is extremely tranquil in nature, 
(consciousness) free of thought constructs. The venerable teacher Utpaladeva has 
described this state in the following verse: 
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So too in the venerable ParicaSatika: 


‘She is Harnsini’'’ (the Gander of Unstruck Sound) and Paudgali (the 
Goddess of the Embodied Soul), Who is (subtle) like the hundredth part of the 
tip of a hair. (She) is conceived (kalpate) to be in the body of all (living beings, 
where She) brings about the persistence (sthiti) of creation. The Goddess Who 
has arisen (thus), again merges just there (where She arises). O Mahesvara, God 
of the gods, know Her to be Sthitikali.’*'* 


Having described in this way the form of withdrawal in relation to the 
object of knowledge, he says (the following, to describe) the nature of the 
inexplicable (anakhya) (with respect to objectivity).^ 


4) Yamakali - The Kali of Restriction. The Inexplicable State of 
Objectivity. 


aAA dered wb faeneü wu gd 
ub eene wr spp euis ug jus oi 


‘A certain (undefinable) Siva's Night, which is the Light of the expansion of 
one's own (inner) Light, where this Sun and Moon, along with all (the stars and the) rest 
set, is victorious.’ (SSt 4/22) 


The meaning is that Siva's Night, in the form of the supreme otherworldly 

perceiver, is victorious in that state in which the deity of the Sun, in the form of 
exhalation, and the Moon, in the form of inhalation, along with all the stars in the form 
of thought constructs, set, (and that Night) shines with the expansion of the Light which 
is the bliss of the coi s of one's own nature. Here the word ‘Siva’s Night" 
indicates the goddess Sthitin: i 
5 Read with the MSs harisini ins 
5^ DP $/25cd-27ab. In this case, the sequence has been changed by Jayaratha. He 
chooses to reserve the DP’s description of Sarnharakali, the Kali of Withdrawal, for the 
following Kali, The reason for this appears to be that this verse refers to the withdrawal 
of persistence, which is how withdrawal is understood by Abhinavagupta, who follows, 
apparently, the conception of this Kali in the Kramastotra. However, all the Kālīs are, as 
explained above, engaged in ‘devouring’, that is, withdrawing duality into the 
inexplicable Void of the oneness of consciousness. Moreover, Jayaratha prefers to 
reserve the Sarnharakali — the Kali of Withdrawal — described in the DP for the 
withdrawal of the phase of the means of knowledge into the Void of consciousness (see 
below, comm. 4/152). He has room to juggle the sequential order of the Kalis around 
here in this way because Abhinavagupta omits Sukali, which in the DP comes before 
Yamakali. 
55 The inexplicable condition of objectivity is one of uncertainty concerning its nature, 
and consequently what should be done or not. The inexplicable state of the means of 
knowledge is the individual ego. The ego is considered to be an inner sense organ. It is 
part of the network of the instruments of perception, and yet it operates as if it were the 
subject. In other words, its condition and nature cannot be defined as either one or the 
other. Finally, the inexplicable state of the subject is the pure, perfectly free awareness 
of supreme consciousness, which cannot be defined specifically as a particular subject, 
although it is the ultimate perceiver. See the note following the next one. 


214 CHAPTER FOUR 


tato ‘pi samhararase pürne vighnakarim svayam | 
Sankam yamatmikam bhàge süte sarharate ‘pi ca ll 151 II 


Then again, when the aesthetic savour (rasa) of the withdrawal (of 
what has been emitted) is full (and relished completely, consciousness 
spontaneously) by itself (svayam) generates" in one aspect (of the reality it 
has emitted) doubt (Sanka)," which is the restriction (yama) (of thought 
constructs concerning scriptural injunctions and prohibitions) that 


obstructs (progress, whereas in the other aspect it) withdraws (it).°"* (151) 


516 The verb here is not derived from the root kal; nonetheless the process set into 


operation here is the one to which Abhinava ascribes one of the meanings of this root, 
namely, enumeration (sarikhydna). Whereas the previous two phases were activated by 
‘knowledge’ (jana), which he defines as ‘abstaining from forming thought constructs 
in relation to (this reality) differentiated in this way’, ‘enumeration’ (sarnkhyana) 
the contrary, the formation of) thought constructs, determined by the mutual exclusion 
(of the subject and the many objects). See below, 4/174. 

51? Concerning this doubt and its remedy, see below TA 12/18ab-26ab, on the 
‘Reduction of Doubt’ (kampahrása). Kampa literally means ‘trembling’. It is the ‘angst’ 
that is the consequence of doubt and uncertainty. 

5'8 Swami Lakshmanjoo (KNP p. 29) explains: ‘Supreme consciousness in this state of 
the Inexplicable is considered to have two aspects. One is extroverted and covers over 
(ücchadana) its own essential nature. The other is introverted and reveals (unmilana) its 
own nature, Only a Saiva yogi can experience these two states (together). When the yogi 
experiences Sthitinasakali, who is the supreme perceiver, after that state in which 
duality in the form of exhalation and inhalation, that is, the means and object of 
knowledge, is completely withdrawn into supreme consciousness and dissolves away, 
then in that supreme state, if the yogi’s contemplation (anusaridhána) of his own nature 
becomes even slightly loose, the (illumined) state of the Inexplicable into which he has 
entered reverses into its opposite, and he begins to enter Mahāmāyā, which covers over 
(ücchadana) its own essential nature (as the Inexplicable). The confused state as to what 
should be done and what not, which is the result of the yogi falling from the reflective 
awareness of his own nature, and the ocean of doubts (he is now) immersed in, develops 
into the extroverted (state, to which he becomes subject). But the opposite of that 
(binding extroverted state arises) if the yogi remains alert in that state, and he does not 
abandon the contemplation of his own nature, even slightly, in accord with the teaching 
that ‘Bhairava is the upsurge (and exertion of consciousness)’ (ŚSū 1/5). In other words, 
if he is firmly intent on the state (üspada) which is the exertion (udyantrta) (of 
consciousness), then as he enters into that state of the Inexplicable he enters into the 
contemplative absorption of expansion (vikasasamadhi), which is the (direct) experience 
of his own (true) nature (svarapaprathana). It is said with the same intention in the 
Spandasastra: 


‘Then in that great sky, when the Sun and Moon dissolve away, the dull- 
minded (yogi is cast down) into a state like that of deep sleep; the awakened, however, 
remains lucid.’ (SpKa 25) 


The meaning is that in that state in which exhalation and inhalation, or the 
means and the object of knowledge, in the form of the Sun and Moon, dissolve away 
completely in the Sky of Consciousness, the deluded yogi, who even though such a 
supreme state presents itself, lacking (the necessary one-pointed) contemplation of his 
own nature, enters the state of deep sleep which is Mahamaya. However, the yogi who 
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"Then again’ after the dawning of the venerable Sthitinasakali also, 
when ‘the aesthetic savour (rasa)’, which is the subjectivity of the (state of) 
withdrawal that is such as has been described, is ‘full’ and has ascended onto 
the supreme flow (of consciousness), that same consciousness assumes the 
plane (and condition) (bhümika) of the limited subject. (In that state, it) 
(spontaneously) by itself'"" by the glorious power of its own (innate) 
freedom, restricts (yamayati) (consciousness) ‘in one aspect’, that is, the 
extroverted one, (with the sense that) ‘this is to be done and this not’, and so 
establishes (the limited perceiver in the domain of) the fixed (law of Karma) 
(niyati). Thus ‘restriction’ (here means) thought (vikalpa). (Impelled and) 
given life by that, this ‘doubt’ that constitutes the uncertainty which is the 
bewilderment (one feels) because one does not know what to do, as the 
scriptures (that should serve as guides) are endless (and inconsistent), and by 
observing that there is distinction between what should be done and what not, or 
even just the opposite (i.e. that what should not be done is to be done). Thus, in 
accord with the saying: ‘one is subject to obstacles because of doubt?" 
(Sarikayà vignabhàjanam), (doubt) ‘obstructs’ entry into one's own essential 
nature. (Consciousness) ‘generates’ that. (In other words,) it gives rise (to all 
things) up to the domain of objectivity and within this second ‘aspect’, that is, 
the introverted one, *withdraws' (it), and shines radiantly in its own expanding 
form as supreme consciousness, from which the domain (visaya) of injunctions 


is well awake and is intent on (the practice of) the reflective awareness of his own 
nature, entering that state, is forever free of the wheel of rebirth. This verse emphasises 
that even though (the yogi) has reached this supreme state, it is possible for him to fall 
again. Thus, it is necessary for the yogi to be (intent on the practice of) the reflective 
awareness of his own nature (at all times, and) not be devoid of it at any time." 

?? [n the previous phase, objectivity is withdrawn into the pure subjectivity of 
consciousness. Merged in consciousness, objectivity dissolves away in the 
overwhelming, consuming wonder of its beauty. The experience of the beauty of things 
is not in the things themselves. The sense of wonder we feel when we perceive a thing 
of beauty and marvel at it is the hallmark of consciousness. The object becomes one 
with the perceiver, and divested of objectivity, is unconditioned consciousn: The 
flow of its inherent reflective awareness now fully directed only at itself relishes the 
wonder of its aesthetic savour (rasa). This wonder, free of all thought constructs, is the 
very life of consciousness. The object, devoid of it, is dead and inert. The process would 
come to an end here, were it not that the means of knowledge — the mind, senses and 
with them the ego — has still to be absorbed into consciousness. Until that happens, rest 
within consciousness cannot be total, it can only last for a certain period of time. 
Inevitably, consciousness will again form itself spontaneously into a limited subjectivity 
set in relation to its object. Thus, the aesthetic delight of consciousness recedes, to be 
replaced by enquiry, with its accompanying thought constructs. Even so, the essential, 
unconditioned nature of consciousness, with its higher subjectivity, free of objective 
referents, remains as the inner aspect of the outer extroverted activity directed at the 
object which generates thought. Thus, vacillating from one to the other, namely, the 
‘inexplicable’ which generates the thought constructs of doubt, and the Inexplicable 
beyond all doubts, consciousness is constricted into a limited state of subjectivity. It is 
thus overcome by the thought constructs and doubts that are the consequences of 
Karma, to then be graced again by the vision of oneness that removes the doubts and 
with it that limited subjectivity. 

5" Below 12/24d. 
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and prohibitions brought about by the contraction (of consciousness imposed) 
by the fixed (law of Karma) (niyati) has fallen away. Thus, like the saying: ‘just 
as the genitals of a mare pulsate when it urinates',"' (consciousness is both) 
contracted and expanded, and so (in this phase, it is inexplicable,) because, as it 
has no fixed (niyata) form, it cannot be explained. As before, this implies that 
She Who sets into operation (Kalayanti) the restriction (of thought constructs 
and doubt) (yama) is called (accordingly) Yamakali. That is said in the 
venerable Paficasatika 
"Yamakili is said to be (the Kali) within which the energy (kala) that is 
present in the essential nature of the restraint (of injunctions and prohibitions), 
and in the essential nature (of reality which is) beyond form, dissolves away.”>” 
So too in the Kramastotra: 


1 bow to the Kali Who, out of passion for the joyful sport of the 
Great (feast of) Consuming (mahdgrasa) (all things), retracts (towards Herself 


*! Cf, below, 5/58cd-60ab. The fourth condition — the Inexplicable — in the domain of 
objectivity has two aspects, both of which are ‘inexplicable’. The two aspects 
correspond to the extroverted and introverted states of consciousness, which alternate 
one after another as long as this state continues. The extroverted aspect is, as always, the 
domain of thought constructs — vikalpa. All thought constructs arise out of doubt to 
some degree. Indeed, one of the meanings of the word ‘vikalpa’ is ‘option’. In other 
words, a vikalpa is an option or alternative. Doubt is essentially a vacillation between 
alternatives. In this case, the alternatives concern the prohibitions and injunctions taught 
in the scriptures. In one sense, we can take this to mean simply uncertainty concerning 
whether what should be done, as morally and otherwise correct, and what should not. 
But more concretely, in the ritual context, which is the dominant perspective in Indian 
ethics, the doubt concerns the actual worship of the Kalis. A primary example of this 
would be the use of the sacrificial substances prescribed in the scriptures. These are the 
so-called Kaula substances (Kuladravya), namely, meat, alcohol and sexual fluids 
produced by intercourse (see below, 12/12-25, concerning doubt and its removal). These 
are so closely connected with the worship of the Kalis, that the anonymous author of 
one of the Mahanayaprakdsas relates each of the three groups of four Kalis to one of 
these three substances. Thus, the domain of objectivity is related to the offering of meat, 
that of the means of knowledge to alcohol, and that of subjectivity to sexual fluids (MP 
(2 Tri) 9/35-51ab, translated in note 29,232). We need not dwell on the actual ritual 
procedure. What concerns these teachers is the contrast between the two domains of 
consciousness, one engaged in generating thought constructs (‘alternatives’, ‘doubts’) 
and the other, which is free of them. Both phases are the ‘inexplicable’. The former 
because thought beset by doubt does not reach a conclusion and so cannot articulate a 
final certain conclusion (niscaya). The latter simply because it is free of thought, and so, 
beyond conceptualization, it cannot be ‘explained’. Jayaratha tells us indirectly by 
quoting this verse, which elsewhere serves to describe Kramamudrà (see notes 4,427, 
446 and 5,105), that in this phase, this is the yogi's practice. When the attention of an 
undeveloped yogi is turned to the outer world, he is plunged into thought. When he 
faces the opposite, inward direction, that is, the inner sphere of subjectivity, he is freed 
from it. If he succeeds, by Siva's grace, to maintain the introverted, subjective state, and 
thought concerning outer objectivity comes to an end, he moves on to the next phase, 
that is, Sarhharakali, the Kali of Withdrawal. This Kali continues the process of 
eradication of thought within the sphere of the means of knowledge, that is the mind and 
its objects. 

5? DP 5/33. Read with the MSs rüpátità for rūpātīta. 
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and assimilates) (sarikarsayanti) the essential nature (vapus) of the subjugating 
restriction (yama) that restrains the withdrawal of all things, in order to regulate 
(and control) the universe (jagato yamaya).’ ** 


55 Sanderson (2005a: pp. 112 note) translates this verse as follows: ‘I bow to (that) Kali 
who in the passion of her desire to accomplish the great reabsorption retracts the power 
(vapuh) of the tyrant inhibition (yamasya) who impedes total withdrawal 
(sarvarthasamkarsanasamyamasya) so diminishing man's (innate vitality) (jagato 
yamáya)." 

The CGC says this about this Kali: 
etad amba sad idar tu neti nah sankayà hrdi vikalpalaksanah | 
yo yamah sa khalu kālyate tvayà bhütasarnyamanakelikovidah W 
amba karyakarane niyacchatah pürnacitpadamahotsavadvisah | 
jambhitasya (jrmbhitasya) hrdaye svasankayà tvan yamasya vapusasi bhisand ll 

*O Mother! ‘this (reality) does not exist’ — such is the notion (vikalpa) that 
arises in our heart because of doubt. (Thus) Yama (the Lord of Judgement), skilled in 
the game of restraining (all) living beings, operates due to You. (232) 

One who is constrained to be (engaged) in producing the consequences (of his 
Karma in the sphere of worldly activity) by his own doubt (that he harbours in his) 
heart, is averse to the great festival which is the plane of full (and perfect) 
consciousness. You, O Mother, are the frightening body of Yama (the Lord of 
Judgement) who has unfolded (therein).' (233) 
5^ I have translated the compound sarvarthasarhkarsanasaryamasya in this way. The 
term *sarikargana' literally means ‘dragging (along or towards something)’. The term is 
commonly used in these texts (as it is in this verse) to denote the process whereby 
phenomena are 'dragged' towards and assimilated into the Goddess's essential, 
transcendental nature. Accordingly, the terms ‘sarikarsana’ (= ‘drawing (together to 
assimilate)’) and ‘sarhyama’ (restraint) should be read to denote two processes. Using 
the terminology of the Tantráloka, the former is the assimilation of manifest phenomena 
into con: s and the latter their confinement or ‘restriction’ by the rules of 
causality and the like imposed on them by their phenomenality as analysed by the 
thought constructs that represent them. Abhinava quotes this verse in the PTv (p. 236) 
(there we find the synonymous reading —mahàgrüsavilàsasaktam for 
mahdgrasavildsaragat). He does so in the context of explaining that one should not 
harbour doubts about the use as an offering of Kaula sacrificial substances (kuladravya), 
as outlined in the previous notes. He tells us there that he has discussed this matter in 
detail in his commentary on the Kramastotra, the Kramakeli. He takes up the same 
theme below in Chapter Twelve in a passage (verses 18cd-26) called ‘the elimination of 
doubt’ (kampahrasa). Clearly, whatever else this verse refers to, this is what is primarily 
meant to be the object of ‘doubt’ in this case. 

Sanderson (2005a pp. 112 note) refers to the PTv, where Abhinava quotes this 
verse. He does so after quoting the Sarvácára, that commends the initiate not to harbour 
any doubts or be inhibited (as Sanderson puts it) in making Kaula offerings to the deity. 
Thus Abhinava says (Sanderson’s translation): ‘So it is that the venerable teachings of 
the Trika ritual is essentially this: to offer worship without the restraints (of inhibition).” 
We have noted that this Kali, in terms of Abhinava’s exegesis, embodies the state of the 
Inexplicable (Anakhya) in the domain of objectivity. In this perspective, what is 
specifically meant by ‘objectivity’ here in the context of worship relates to the thought 
constructs generated by doubts relating to the use of these substances. This state of Kali 
consciousness serves to purify the mind of them, and so qualify the practitioner to move 
on to the subsequent states of consciousness in the ongoing process of withdrawal 
embodied in the subsequent Kalis. 
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Thus, in this way, the group of four goddesses beginning with (the Kal) 
of Emanation, who delights in consuming (and assimilating into consciousness) 
(grasa) the objective aspect, has been described. Now (he goes on to) describe 
the group of four goddesses beginning with (the Kali) of Withdrawal, who are 
skilled in consuming (bhaksana) the (four) aspects of the means of 
knowledge. 


The Four Kalis Who Consume the Sphere of the Means of Knowledge 


5) Sarhharakali - The Kali of Withdrawal. The Emergence of the Means of 
Knowledge. 


Hart wi meria a Tass | 
wet roada xam fer 242 I 


Swami Lakshmanjoo makes no reference to this. Instead he focuses his 
explanation on the cognitive state of consciousness in this phase (KNP p. 29-30): 
‘Conceptual, differentiated perception (vikalpa) is the ‘restriction’ (which differentiates) 
all phenomena such as ‘form’ and the rest by the process of mutual negation (apohana), 
such that it regulates them, that is. ions notions (vikalpa) (of them) in a fixed 
determined (niyata) form of the sort: ‘thi a jar, not a cloth’, Or else one could say 
(that consciousness) maintains a state of fixed limitation (niyatarüpatà). (In which case, 
is the limited subject who regulates thought, the nature of which is ‘restriction’. The 
s Kali who is the supreme perceiver ‘draws’ (together) towards herself, that is, 
(within herself) in this way the essential nature of both (thought and the 
thinker) in order to regulate the universe by the sport of the aesthetic delight (rasa) of 
(Her innate) bliss, which is great ‘joyful sport’ and the ‘Great (feast of) Devouring’. I 
bow to that Supreme Goddess Yamakali, who reveals the aesthetic delight (rasa) of the 
Great Devouring and the Great Sport. In other words, dissolving away embodied 
subjectivity into Her, I enter into the essential nature of Par; 

The sense of this verse is that (this goddess operates in two complimentary 

ways). In one way, the one Supreme Goddess (parádevi) assumes an introverted state by 
the power of her unimpeded freedom, and having done so, merges all the universe (of 
phenomena), consisting of thought constructs which restrict etc., into the introverted 
state. Thus, by the exuberance of the aesthetic relish of the Great Devouring, She 
manifests the plane of the supreme perceiver. In the other way, by her own aesthetic 
delight in play, she projects all phenomena, consisting of thought constructs and the 
subject who forms them etc., into an outer form, and then enjoys the aesthetic savour of 
the Great Sport, and as she does so, she unfolds the plane of the limited subject. She 
who delights in the aesthetic savour of both types of play (vilasa) is considered to be 
Yamakali.” 
55 The word ‘bhaksana’ literally means ‘eating’. The Kālīs eat up the worlds and digest 
them into their own essential nature. From this point of view, the universe is a mouthful 
of food (grasa) for them, and the ‘great eating’ (mahāgrāsa) of it, is what they are 
engaged in. In other words, Abhinavagupta teaches that in Saktopaya, the Twelve Kalis 
represent the phases of the process of assimilation of the duality represented and 
generated by the formation of thought constructs into pure consciousness that is free of 
them, and so is unconfined (‘restricted’) by them, and is a perfectly nondual direct 
perception of reality which is its own divine nature. 
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Sankam $ankyarthavarjam và bhavamandale | 
kalayaty eva svatmavahnau vilàpanàt || 152 || 


Once (this phase of) doubt has been withdrawn (into consciousness, 
either completely) or with the exception of the object of doubt, (the 
goddess) brings about the withdrawal (of all things) in the sphere of 
(phenomenal) existence, in order to consume (them) (vilapana) into the fire 
of Her own nature.** (152) 


‘Once (this phase of) doubt,’ that is, restriction (yama), ‘has been 
withdrawn (into consciousness completely)’, ‘or’ the locus of doubt, that is, 
the objects of doubt, which are those things that (one is in doubt about whether 
they) should be done or not, have been set aside, that is, withdrawn (along with 
it), that supreme goddess of consciousness Herself, by (her) inner activity (and 
state) (vrtti), ‘in order to consume (them), that is, in order to make them one 
with the fire of Her own nature, ‘brings about the withdrawal (of all things)’ 
in all ‘the sphere of (phenomenal) existence’.”’ Thus She is called 
Samhürakáli, the Kali of Withdrawal, in the venerable Paficasatika and 
elsewhere, and is called by that name in the scriptures. This is the distant 


5% Swami Lakshmanjoo explains (KNP p. 30-31): ‘The 
experiencing) this play (of consciousness) is that when the yogi is in the aforementioned 
state of the Inexplicable (as Yamakáli), he experiences both forms, that is, the 
concealment and unfolding of its own nature. Then, by his teacher's grace, the yogi 
begins to withdraw, root and all, the extroverted modality which is the concealment of 
his own (true) nature. In other words, taking the introverted plane as his support, he 
dissolves away this cycle of transmigratory existence into the fire of his own (true) 
nature in a state of oneness. Then spontaneously, without effort, he enters the state of 
emanation associated with the plane of the means of knowledge. Entering this state, the 
extroverted modality which conceals his own nature does not arise again. Thus, that 
yogi enters the state which is the withdrawal of phenomenal existence into the 
consciousness of his (true) nature, beyond mind, and free of thought constructs. The 
teacher Utpaladeva has described this state of withdrawal of phenomenal existence in 
this verse of the Sivastotravali: 


oint of attaining (and 


‘Phenomena perpetually manifest to me as dissolving away into You like 
pieces of cloud in the sky, and entering the purity of the process (of pure 
consciousness).’ (SSt 6/7) 


This state is said to be one of the withdrawal of phenomena (bhdvasamhdra), 

because reaching this level (Kofi), the sphere of the object of knowledge 
(prameyamandala) is totally withdrawn (into consciousness), along with the doubts that 
are the perception of relative distinctions (bhedapratha) and notions of what needs to be 
adopted and abandoned.” 
5" The doubt and thought constructs of the previous state maintain the existence of 
objectivity in that indefinable state. Now, with the emergence of the means of 
knowledge, that doubt is overcome, and the object is more perfectly withdrawn into 
consciousness. Thus, although this is the phase of emanation of the means of 
knowledge, it is characterized as one of withdrawal with respect to objectivity. 
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connection (with the statement in verse 148 above). That is said there (in the 
PajicaSatika): 


"The fierce (canda) Kali, Her colour pure (black), is intent on devouring 
the nectar (of phenomena).”” (Called) Sarnharakalika, She is free of being and 
nonbeing, Her nature is the withdrawal of all things and is where She dissolves 


away. 5 


So too in the venerable Kramastotra: 


SLI bow to blissful Sarhharakali, Who, endless and containing all 
things, is the Transmental (unmanī). She Who, perpetually active (satatoditā), 
in order to dawn?? as (the Goddess) void (of all phenomena), closes in on 
Herself (nimesam eti) the withdrawal of phenomenal existence.’ ? 


5% Verse 148 above refers to the Kali of Emanation. The order according to the DP 
places this Kali in the third place, and so forms a pair with the Kali of Emanation in that 
sphere. Even though Jayaratha has shifted her place to here, he refers to their original 
connection, which because of this shift has become ‘distant’. 

5" MSs Ch, Ñ, and T read -grasanodità — ‘arisen to devour (the nectar (of 
phenomena))'. 

?* DP 5/27cd-28. 


53! The Cidgaganacandrikà elaborates on this verse as follows: 


barhino ‘ndarasavad yad antare sabdatah prabhrti citritasanam | 
arthapaficakam asau tvam unmani sandhipürvapadakalpaghasmari | 227 |l 
dtmabhavam akhilasya jagmust tvar $ive niravadhih sadodita | 
bhüvasarihrtinimegavigrahà sarihrtam kalayasi hy anàvrtih | 228 |i 


"Like the juices of a peacock's egg, the five (gross) elements that (arise) from 
Sound and the rest (of the five sensations) are the variegated seat within (You that 
serves as the foundation of outer objectivity). That is You, the Transmental, the raging 
fire that consumes the syllables preceded by their conjuction.* (227) 

O Sivà, you who attain the essential nature of all things (as one with Yourself) 
are endlessly ever active (sadodita). Your form the withdrawal (mimesa) of the 
withdrawal of phenomena, You who are unobscured (knowledge that) establishes what 
has been withdrawn (as one with Your own nature).' (228) 

*According to Raghunàtha Misra, who published the CGC and translated it 
into Hindi, the syllables are the two that constitute SO ‘HAM, that are reduced to OM. 
5? MSs Ch and T read sadoditam abhyudayaya for sadodita saty udayaya. 

55 The Great Kaula goddesses — Kali, Kubjika and Tripura, are all understood to be 
essentially the energy of consciousness (cicchakti) called the Transmental. 

Swami Lakshmanjoo explains this verse as follows (KNP p. 31): "The meaning 
is that by withdrawing all the aforementioned thought constructs (vikalpa), which are 
(essentially) doubts, the consciousness of the Supreme Goddess is in the form of the 
Transmental. Placing all things within her own nature, She is endless. The goddess 
Kalika, as a result of Her withdrawing the entire aggregate of phenomena 
(bhàvamandala) into the fire of Her own nature, abides in the condition (sthiti) of the 
withdrawal of phenomenal existence. Even though She takes the support of the plane of 
the exertion (of consciousness) (udyantrtaspada) by the arising of the form (of 
consciousness) which is external expansion (bahihsphürarüpa), She is the Void (of 
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How does (consciousness) here (in this case) operate (kalana) with 
respect to the (phenomenal) entities that are in the process of being withdrawn? 
With this doubt in mind, he says: 


froreafsct at a rendere d 
area ator war AAA ERA 243 I 


vilapanatmikam tàr ca bhàvasamhrtim ātmani | 
āmrśaty eva yenaisà maya grastam iti sphuret || 153 Il 


She (then) ponders within Herself on the withdrawal of (all 
phenomenal) entities, and (also) that (this withdrawal) is (their) 
consumption (and assimilation into Her undivided consciousness) 
(vildpanatmika). (She does this) so that (the experience) may manifest 
(within Her) that: *I have devoured (all this)." (153) 


The withdrawal of (phenomenal) entities is the spontaneous (svayam) 
generation of (their) condition of merger within consciousness. It is the 
reflective awareness (of their) oneness within consciousness that rests on the 
plane of the means of knowledge by the consumption (vilapana) of (their) 
external state. Thus, this consciousness (shines as) the radiant effulgence 
(sphurattà) that (reflects), ‘I have made manifest (all) these phenomena at one 
within myself". (All outer things are withdrawn into consciousness this way) ‘so 
that’, 2 d, ‘(the experience) may manifest that: “I have devoured (all 
this).” This is emanation of the state of consciousness in the form of the means 
of knowledge, (which takes place so that) it may manifest coloured by each 
particular entity (which is its object). 

(Now that) the nature of emanation associated with the means of 
knowledge has been defined, he says (the following) in order to define the 
nature of (its) persistence. 


6) Mrtyukali - The Kali of Death. The Persistence of the Means of 
Knowledge. 


aerate: xar fe dae: | 
AeA aye MAASTA d eux d 


samhdaryopadhir etasyah svasvabhavo hi sarvidah | 


consciousness). I bow to Sarnharakali, who, dense with bliss (anandaghaná), is such. 
The meaning of ‘bowing’ here is, as before, that of penetration (into Her nature).” 

5% This is how I have translated the expression 'sarnvidvilinatotpádanátmá' , which 
literally means 'the coming about of (their) state of merger into consciousness'. 
Jayaratha concisely explains why this withdrawal takes place, namely, to make room for 
new possibilities. The previous state of doubt engaged the conditioned subjectivity in 
the struggle to remove it. Now freed from the restriction of doubt, consciousness is open 
to further development. 
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nirüpüdhini sarnSuddhe sarhvidrūpe ‘stam tyate || 154 || 


The innate nature (svasvabhava) of this consciousness, conditioned 
by what is to be withdrawn (sariharya) (into it), sets into the completely 
pure, unconditioned conscious nature.* (154) 


Even when that which is to be withdrawn has been withdrawn in this 
way, ‘this consciousness’, as the means of knowledge, is ‘death’ (mrtyu), 
because it withdraws all things. Its ‘innate nature’, which is its own and in all 
respects unique (to itself), is unconditioned (and undivided) by those things that 
should be done and those not, which are to be withdrawn. So that that should 
not attain (the stable state) of persistence without resting within the 
consciousness which is the aspect corresponding to its own (essential nature), it 
‘sets’, as if it were an object of knowledge (prameya), into the means of 
knowledge that is ‘unconditioned’, that is, untainted by this or that (particular) 
entity. Thus (it merges) into the ‘completely pure conscious nature’, which is 
the perceiver, There itself, the coloured (manifest) form (raktirüpa) (of 
consciousness) comes to rest in such a way that its state as the agent of 
withdrawal is well established. Thus, because consciousness in the form of 
death also operates (kalana) in this way, it is everywhere declared to be 
Mrtyukali, (which is a name the Goddess of Consciousness) has received in 
accord with reality (arthatah).*” That is said in the venerable PaficaSatika: 


* Swami Lakshmanjoo explains (KNP p. 32): ‘Although all objectivity has been 
removed, root and all, by means of Sarnharakali described previously, even so, a 
limiting adjunct (upádhi) of objectivity continues to exist in the form of a subtle latent 
trace by means of which Samharakali reflects on Her own nature that: ‘I have made 
manifest these phenomena (arthajata) at one within myself. The goddess of 
consciousness merges into the essential nature of the supreme subject when she has also 
purified herself of the limitation in the form of the latent trace of the reflective 
awareness of the withdrawal of phenomena in this way. Then when this, the sixth 
expansion of the goddess Supreme, takes place, she brings about the arising of 
Mrtyukali. One may ask why this goddess is called Mrtyukali. The answer to this 
question is that this (state of) consciousness (sarivitti) withdraws Sarnhàrakali also into 
its own essential nature. Thus, because this goddess also devours (kavalana) death in the 
form of withdrawal (sarihára), she is called Mrtyukali." 

5% In this phase, the means of knowledge by which the nature of eternal, immortal 
consciousness is known to itself as such becomes stable by resting firmly within itself as 
the true, imperishable ‘knower’. In this way the limited subject, immersed in the 
ignorant pride of personal agency and ego that seeks to appropriate what it can for itself, 
dies, and the outer objective world in relation to which he is the subject by his own 
karma comes to an end. Thus killed by the insight into the true undying nature of 
consciousness of its own nature and all things, individualized consciousness ceases, and 
is replaced by the eternal subjectivity, at rest within itself. 

5" Persistence is the ‘strengthened’, intensified state of emanation. As the means of 
knowledge develops, the degree of withdrawal of objectivity develops with it. Here the 
state is that of the agent of withdrawal. Previously it was just emergent withdrawal and 
so is more definitive. This is because, as the Kramastotra explains, it also consumes the 
ego of the individual subjectivity which appropriates the object, replacing it with the 
subjectivity of the agent of withdrawal. Thus it is a kind of death. 
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‘Thus She is^" the Mistress of Kula, Who descends (pátini) inwardly at 
the time of death. O Siva, Arouser of the Daughter of the Mountains, (when) 
Her energy, which is that of the Time of Death, penetrates the form (vigraha) 
(of someone's body)? she should then be known to be Mrtyukali (the Kali of 
Death). 5^ 


So too in the venerable Kramastotra: 

*' T bow to Mrtyukali, Who has arisen from timeless (eternity) — (She 
Who is) the voracious consciousness that has consumed (grasta)™” the death of 
pride, haughty with the ecstasy of the expansion (visphára) of the host of 
energies of the ego (that reflects that "this is) mine". 


5* Read, with the MSs of the DP, tena hy esd for om i 
5? Read with the MSs of the DP yasya for yasyah. This line is repeated two lines prior 
to this one in the MSs. The second half reads pravised dehamandale— ‘penetrates the 
sphere of the body’. 

5" DP 5/35cd-36. 

541 The Cidgaganacandrikà elaborates on this verse as follows: 


vittadéramukhabhogyagamini ya mamety abhimatir madoddhatà | 

yàpy ahankrtir anatmani sthità mrtyurüpam ubhayam tavasanam || 234 || 
am amba kuruse savásanarn mrtyusecanam akhanditodaya | 
cidvikalpamayam antarudyamam kalamohitajagat trayam prati | 235 l| 


"The pretence, arrogant with the madness (of ignorance), that ‘this is mine’, 
associated with the object of enjoyment that originates from material wealth and (one's) 
wife, and so too the ego that resides in (the body and all that is) not the Self, are both 
Your seat, (O Mother), the form of which is death. (234) 

O Mother! You make the universe into the corpse (which is Your) seat, and by 
(Your) unbroken ai ig, (You) sprinkle (the consecration of) death on the three, that is, 
the thought constructs of consciousness, the inner exertion (that projects outwards) and 
the universe deluded by time.' (235) 

5 Instead of grasto yaya, MSs Ch, Ñ, and T read: grasto yatha. 

5 Swami Lakshmanjoo explains (KNP p. 33-34): ‘The meaning is: ‘I have merged all 
this sphere of the means of knowledge into my own nature.’ The aggregate of ego which 
extends in this way is the ‘ecstasy’ in the form of the joy of (the Goddess's) own nature 
(svatmananda). It is the consciousness which is ‘death’ associated with the most 
excellent pride (urkrstagarva) that the goddess of consciousness has completely 
consumed (all things). I bow to the goddess of consciousness who delights in that Great 
Devouring and is free of the passage of time (Kalakalaná). 

As this (state of) consciousness is associated with (this) most excellent pride 
(utkrstagarva), it is possible that a doubt may arise that full ‘I-ness’ has been achieved, 
which all the scriptures agree is the state to be attained (upádeya). So what is the point 
of again withdrawing this consciousness, which is full (and perfect) ‘I-ness’? In 
response to this doubt, it is said that in actual fact one cannot consider the state 
described in the fifth expansion to be that of full ‘I-ness’, because in the state of 
Sarnharakali a subtle state of objectivity in the form of a latent trace continues to exist. 
This is why in this state (dasa) there is a radiant manifestation of the reflective 
awareness that ‘I have dissolved away objectivity into subjectivity (aharmsvarüpa) . 
Whereas, on the contrary, there is no need to dissolve away anything into the essential 
nature of full (and perfect) ‘I-ness’. (Anyway, this kind of reflective awareness is not 
such). On the plane of full (and perfect) ‘I-ness’ (the form of) reflective awareness is ‘I 
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Once having described in this way the nature of persistence in relation 
to the means of knowledge, he (goes on to) talk (about) the nature of (its) 
withdrawal also: 


7) Rudrakali - The Fierce Kali.“ The Withdrawal of the Means of 
Knowledge. 


faenfrastt wet afar dea ar | 
SVG WaT NEPRE: 244 d 
BMY Ast Beard Hoary | 
vildpite ‘pi bhavaughe kaiicid bhavam tadaiva sa | 


SyGnayed ya evaste Sankasamskarariipakah || 155 || 
Subhàüsubhatayà so ‘yam sosyate phalasamipadam | 


Although the flux of phenomena (bhavaugha) has been consumed, 
in that very moment (tadaiva) that (consciousness) condenses some part of 
it (karicid bhavam). This persists as a latent trace (sarisküra) of doubt” 
which, according to whether it is auspicious or not, gives rise (at the 
appropriate time) to its fruits.“ (155-156ab) 


am everything’ (sarvam aham) and so all that exists is ‘I-ness’, which is the essential 
nature (of all things). Thus, it is reasonable, and makes e, that Mrtyukàli should now 
be described (and realised) in order to make the consciousness, which is I-ness 
ed with limiting adjuncts, enter into the I-ness which is the essential nature (of 
all things) and is free of limiting adjuncts. Praising this state, Utpaladeva uttered this 
verse: 


‘O Umea, entering into Your own nature, which is unfathomable, free of 
thought, nondual and voraciously (consumes) all things, I always worship and praise 
You.’ (SSt 13/20) 


The consciousness of the yogi who is on the plane of the means of knowledge 
and experiences this state of persistence (also) becomes voracious (in the same way). In 
other words, he always wants to eat. Even after he has eaten all kinds of food, he 
continues to be always hungry. I have seen yogis who have been in this state for some 
time. When they are in it, they delight in eating everything, be it vegetables, curd or the 
like.’ 
5^ She is also called Bhadrakali, the Auspicious Kali. See below, 4,555. 

55 Read sankdasarskarariipakah for Sanka samskürarüpakah. 

5% Swami Lakshmanjoo explains (KNP p. 34): ‘Although the result of merging all 
phenomena into the pure consciousness of the perceiver devoid of limiting adjuncts is 
withdrawal, even so this supreme consciousness which has been realised (pratipadita) 
by means of its own unobstructed power of freedom hundreds of times, after having 
withdrawn phenomena, and repeatedly rendered some particular (niyata) thing into a 
gross form (ghanibhiita), it again gives rise to the doubt of (its) existence (independent 
of consciousness) (astitvasarika). This (doubt) is (the pernicious) latent trace which 
results from the persistence of the tendency on the part of (individual) perceiver to fall 
into the cycle of transmigration. However, although these kind of doubts, consisting of 
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‘Although the flux of phenomena’, that is, the product (of 
consciousness), has been withdrawn in this way by coming to rest in the 
consciousness of the pure perceiver who is free of limiting adjuncts, having 
previously consumed it, ‘that’ supreme consciousness ‘condenses a part of it’ 
with a fixed (determined and limited) form; that is, even though it has been 
consumed, it gives rise to a dense (gross) state as the subtle manifestation of 
duality (kathamcidbhedavabhasa). That which has been condensed (in this way) 
is doubt, which continues to exist as a latent trace (sariiskara). The meaning is 
that it persists as the instrumental cause (nimitta) of (doubt), due to which the 
subject cannot decide what is to be done and what not, in the endless scriptures 
that teach (a large) variety of practices (cara). And so, in accord with the view 
that ‘that which considers what is not right conduct (dharma) to be right 
conduct is enveloped in darkness', whatever and however (an intention) 
develops in the heart (of his consciousness), it gives rise to the corresponding 
consequence in that way. Thus, when this latent trace, which is the instrumental 
cause of doubt, and is the unbeneficial restraint (imposed by the law of Karma) 
as to what is to be done and what not, is awake (and active), it will give rise to 
the many consequences, auspicious and inauspicious, due to which (the beings 
of) this world, as subject to heaven and hell, experience pleasure and pain. 

Surely (one may ask.) the subject who is in doubt in this way cannot 
reach a decision about what is to be done and what not, and so (ends up) by not 
following any (code of conduct) at all, so how does his (action) give rise to 
consequences that are auspicious or inauspicious? With this doubt in mind, he 
says: 


(of past notions of the independent existence of things apart from 
arise in this state of withdrawal, which is associated with the means of 
knowledge, even so, just as these doubts arise, they are spontaneously destroyed. 
Bringing about in this way the division (bhedana) which is the production of latent 
traces, and then dissolving (them away) (dravana), which is the quelling of (these) 
latent traces, Kalika, the Great Goddess of Consciousness manifests her seventh 
expansion. The Kramastotra etc. call this expansion Bhadrakali. The meaning of the 
word 'Bhadrakàli' is derived from the two syllables (of her name). ‘Bha’ stands for 
‘bhedana’ — ‘dividing up’, that is, the play of many diverse forms and ‘dra’ stands for 
"dravana' , that is, the act of dissolving away the many different expansions into her own 
nature." 

“7 sukhaduhkhadibhoktrtam iydt lit. ‘they go to the condition of being the enjoyer of 
pleasure and pain etc.’ — that is, these fettered beings become the worldly perceivers 
who experience the pleasure, pain and other consequences of their own actions. In the 
previous state of the inexplicable with relation to objectivity, the reason for the 
indefinable state of objectivity was because it is either not fully known or because it 
escapes the domain of thought. Here, deprived of the means of knowledge due to its 
withdrawal, the latent traces of doubt and uncertainty which had not been removed 
condense into thought constructs, obscured by which individualized consciousness is 
again unable to reach a sure and certain conclusion. But here too, there are two 
possibilities. One is to get stuck in the countless possibilities suggested by thought. The 
other is to dissolve them away in consciousness by the insight that they are neither 
essential nor useful. If the doubts are overcome at this stage, much progress is made. 
Latent, hidden traces of doubt come to the fore, and so can be directly confronted and 
overcome. 
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qd fe maa wet ATÀ g $5 od 


pürvari hi bhogat pascad và Sankeyam vyavatisthate |l 156 || 


This doubt arises either before or after" an experience (bhoga) 
(which is the consequence of Karma). (156cd) 


Everybody here (in this world) is in doubt ‘before’ the experience of 
pleasure or pain (that are consequences of their actions), because of the many 
things the scripture (Sruri) (teaches) should be done or not done, (thinking) 
‘what is (the right code of conduct) I should follow?’ According to the degree in 
which their own latent traces (of doubt) are awake, some, in certain 
circumstances, reach a decision (about how they should behave), and (so) by 
following (a course of action), subject to its auspicious and inauspicious 
consequences, experience pleasure and pain etc. (Thus,) after that, due to an 
injurious blow of suffering and the like, a doubt arises (that) 'surely I have been 
doing what should not be done as to what should be done and so I am overcome 
in this way by suffering'. Thus (conversely), what was done before, such as 
taking recourse to a (good) Brahmin (who can perform the appropriate expiatory 
rites), (can) also loosen (the hold of) this doubt at that very moment, so that it 
cannot give rise to the auspicious and inauspicious fruit (normally) associated 
with (one's actions) due to the consequences of that (doubt). 

He says that (in the following verse): 


sra és zem a 
mafaa rerama 1 240 I 


5# The text reads pa: vā ‘or after’. Jayaratha however comments on it as if it reads 
pascac ca’ ‘and after’, The edited text may well be corrupt, as the fifth syllable of this 
line is long (guru), whereas the metre requires a short (laghu) syllable. This problem is 
easily solved by imply altering the order of the words in this quarter to bhogat pürvari 
hi pascad và. Although Jayaratha refers in general to the doubt that may arise before or 
after spiritual practice, the Kaula context of the teachings concerning the Twelve Kalis 
cannot be ignored. Indeed, he may well have had it in mind, but did not wish to express 
it directly. Kali, so too the Trika goddesses, are worshipped by the offering of Kaula 
substances (kuladravya). The main ones are wine, meat and sexual fluids. The offering 
when made and received by the Deity, is returned to the worshipper for his (or her) 
consumption as spiritual food that infuses spiritual energy into his consciousness. In 
India, this practice, if it is not rejected outright or symbolically substituted, may well 
occasion doubts in those engaged in it that they are handling impure substances and 
hence are in danger of contracting it. This would be the case not only for orthodox 
Vedic Brahmans, for whom a major part of their observance is centred on avoiding 
impurity, it would also be so for dualist Saivites, whose model of bondage is exactly one 
of being sullied by Impurity (mala). This phase is marked by the withdrawal of the 
means of knowledge, through which the true conscious nature of the Deity and the 
offerings is rightly understood, and so doubts arise either before or after worship. 
Abhinava takes this model to explain what is happening not in the course of the liturgy 
(püjákrama), but rather universally, in the dynamism of consciousness (sarivitkrama) as 
it unfolds, overcoming obstacles as it advances towards its original pristine state, 
manifest in the twelfth phase. 
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anyad āśyānitam api tadaiva drávayed iyam | 
prayascittadikarmabhyo brahmahatyadikarmavat V 157 I 


Although other things (apart from doubt may) have also condensed 
(into thought constructs) they are dissolved away by that same 
(consciousness) the very moment (tadaiva) (they arise), just as, for example, 
(the great sin of) Brahminicide (is remedied) by the performance of the 
appropriate rites of expiation (prayascitta). (157) 


The limited perceiver (by himself) cannot bring about (or remedy this 
negative) quality called doubt, (whether it be an intrinsic quality) of his own 
(conditioned consciousness) or (of his) mind. Thus, he says: 


were wana Head Fata: | 
rodhanàd dravandad rüpam ittham kalayate citih | 
Consciousness (citi) operates in this way by condensing (and 


blocking) (rodhana) as well as by dissolving away (dravana) the form (rüpa) 
(of thought constructs still unformed).5^ (158ab) 


5? In his commentary (vivarana) on the Paratrisika (p. 247), Abhinava explains how 
consciousness operates in these two ways, alluding to a didactic etymology (nirvacana) 
of the name ‘Rudra’, to which he clearly alludes here also. The ‘ru’ of the name ‘Rudra’ 
denotes ‘rodhana’ — ‘condensing’ (ie. external blockage) and ‘dru’ dravana — 
‘dissolving away’. However, in his translation of the PTv Jayadeva Singh (p. 229-231) 
translates rodhana as ‘inward dissolution’ and dràvana as ‘state of external expansion’. 
Experiencing these two aspects of the activity of consciousness, the Yogi attains the 
vision (darsana) of the Deity of consciousness. Abhinava write: 


‘In other words, the one who has this vision (darsana) is he who, by virtue of 
the infinitely (powerful and) glorious freedom (of consciousness), has attained the 
(transcendental) being (sata) of Akula, which is the cessation of all the waves (of the 
activity of consciousness), and possesses (perfect mastery of) the power of the will. This 
same will, directed at the object of desire contained within it, assumes the nature of the 
power of knowledge, which is the subtle manifestation of duality (bheda) (as yet) 
unclearly (manifest). That power of knowledge is the external condensation (and 
‘fixation’, ‘blockage’) (rodhana) of all the organs of sense, which are the particular 
vibrations (of consciousness). This is the process of continuous going (sataryagamana) 
(of perceptions into outer consciousness, which thereby differentiates them). (Their) 
dissolving away (dravana) is (the act of) devouring (and consuming them into inner 
undifferentiated consciousness). These two (opposite) activities of vomiting (i.e. 
condensing within external reality) and devouring belong to the (same) vision, because 
it is one with the universal perception (of consciousness) (sarvapratha) and because 
perception (prathà) is associated with this kind of wonderful diversity (vaicitrya). (Even 
in ordinary life, one can observe) that an entity whose nature has been ascertained 
beyond all doubt (asarndigdham) (can) serve (when its nature was doubtful) as the 
support of both uncertain (alternatives,) such as a man and a tree. In this way, the 
Supreme Lord's power consists of what is the most difficult to do." 
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Although something may exist as a latent (potential) trace (sarisküra) in 
this way, this supreme consciousness which generates (kalayanti) ‘the form 
(ripa) (of the thought constructs that are still unformed)’ in the 
aforementioned manner ‘by condensing and dissolving it away’ is called 
Rudrakali in the venerable Kramasadbhava.™ This is the meaning. That is said 
there: 


‘All this (sarva) at the end of withdrawal is nothing at all (asarva), 
perpetually setting (into consciousness), it is consumed inwardly by the line (of 
energy) of the (powerful) look of (Kundalini) the Crooked One.?' Then, 
penetrated by the aesthetic delight (rasa) of (awakened) consciousness, She 
pulsates (with bliss), undisturbed, as She emits countless rays (of Light) and 
drinks them up vehemently. She within Whom that energy merges is said to be 
Rudrakali.” 


Again, she is called Bhadrakali in the venerable PaficaSatika and 
elsewhere. But although the names are different, there is none at all in the reality 
(they denote). (The names) in both cases are in consonance with the reality (they 
denote), as ‘dissolving away’ (dravayet) what has been ‘condensed’ (ruddha) or 
‘divided up’ (and separated) (bhinna).*** That is said there: 


‘Present in (the reality) easily attained between the coming and going 
(of the breath), She observes the Great Awakened Consciousness (mahdbodha), 
and free of the impurity of Maya, She delights in the nectar of knowledge. 
She is auspicious (bhadra), and benefiting all the world, She bestows auspicious 
(bhadra) bliss. The energy that comes to rest there is known as Bhadrakali.5* 


* The following passage from the Kramasadbhava cannot be traced in the surviving 
fragments of the text, nor indeed can any of the other passages that are said to be quoted 
from there. From the following introductory remarks to this passage, it appears that the 
Kramasadbháva also contained an account of the Kalis. Moreover, we notice that in this 
passage the manner in which the nature of this Kali is defined accords with the style of 
presentation found also in the DP. 

55! The expression ‘kufileksana-’ literally means ‘sidelong glances’, but here kutileksana 
is Kundalini — the Coiled One, who is also occasionally called Kutilà — the Crooked One 
See above, note 4,453. 


(ruddha) and ‘dissolving away’ (drávayer), and in the second ‘bhadra’ from ‘divided 
up’ (bhinna) and ‘dissolving away’ (dravayet). 

5*5 The MSs of the DP read mahdbala- ‘great strength’ for mayamala- ‘Impurity of 
Maya’. 

51 Read with the manuscripts of the DP bhadra bhadrasukhaprada for rudra 
rudrasukhaprada. 

55? Read with the manuscripts of the DP, ‘bhadrakali tu’ for ‘rudrakaliti’. Notice that 
bhadrà or bhadra replaces rudrá or rudra everywhere in these lines. As Jayaratha has 
just noted that the name for this Kali is also Bhadra, it seems unlikely that Jayaratha 
himself made these changes. One wonders whether this clearly intentional alteration is 
the work of the editors or scribes of the manuscripts of the Tantráloka and commentary. 
If so, it was not uniformly done. Thus, MS Jh of the Tantraloka reads bhadrakaliti for 
rudrakaliti. 
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As She dissolves away (dravanat) duality (bheda), She is the auspicious one 
(bhadra) Who bestows the (most) auspicious (bhadra) accomplishment.'5* 


So too in the venerable Kramastotra: 


55747 bow to the auspicious one, the auspicious Bhadrakali, Who devours 
the universe with the radiant flame of Her endless power, that moves with the 
terrible knitting of Her eyebrows at the end of phenomenal existence, that 
resembles the repose (between phases of creation) of a great aeon 
(mahákalpa).'* 


5% DP 5/3738. The last line of the text is missing in the manuscripts that have been 
recovered of the DP. 
557 The Cidgaganacandrikà elaborates on this verse as follows: 


pie Heres ida way jagad bhado amba amita tavantaram | 236 || 
vásanà sthitimayi bhavāspadā tvam niyojya krtavisvasamhyta | 

tvadbhruvà kutilayà sive ksanàt samhrtah khalu bhavah savasanah | 237 I 
kurvati janani itratam ya kala bhramati vedyamandale | 

brühi sā tava kalonmukhi yada tvam kriyotkutilayatty amin tadà \| 238 | 


*O Mother! This universe consisting of the five objects (of sense) (artha) has 
been placed within (Your heart) by You (who are) the ever-flowing Fire of 
Consciousness by the path of all the energized senses, and (thereby made) auspicious 
(bhadra). (236) 

You (O Mother) are the latent trace which is stability once the universe has 
been withdrawn, the location of phenomenal (fettered) existence, applied (there to the 
fettered soul, it is thereby restrained). O Siva, by Your eyebrows knitted (with a 
wrathful gaze), phenomenal (fettered) existence is indeed withdrawn in a moment, along 
with (every) trace (of it). (237) 

O Mother, the energy (kald) that wanders in the sphere of objectivity generates 

the wonderful diversity of emanation. Pray tell she is intent on Your energy (kala), 
You then eat (all) this with (Your eyebrows) knit with (the energy of) action.’ (238) 
5% A kalpa, according to Monier-William's Sanskrit Dictionary, is ‘a fabulous period of 
time, a day of Brahma or one thousand Yugas, a period of four thousand, three hundred 
and twenty millions of years of mortals, measuring the duration of the world; a month of 
Brahmi is supposed to contain thirty such Kalpas; according to the MBh twelve months 
of Brahma constitute his year, and one hundred such years his lifetime; fifty years of 
Brahmà's are supposed to have elapsed, and we are now in the Svetavarahakalpa of the 
fifty-first; at the end of a kalpa the world is annihilated; hence a kalpa is said to be equal 
to a kalpānta (the end of a kalpa); with Buddhists the kalpas are not of equal duration.” 

Swami Lakshmanjoo explains this verse (KNP p. 35) as follows: ‘The cycle of 
withdrawal associated with the means of knowledge is like the state of withdrawal at the 
end of a Great Aeon. The words ‘universe’ and ‘flame’ in this verse denote these two 
activities of Bhadrakali, namely, ‘dividing’ (bhedana) and dissolving away (dravana), 
respectively. Doubt born of latent residual traces also arises in the state of the 
Inexplicable on the plane of the object of knowledge, but there is a vast difference 
between the plane (bhümi) which is the location of the doubt (Sarnkaspada) there, and 
the one related to Bhadrakali. The doubts that arise in that state of Yamakali are 
destroyed by the effort of the individual soul. If (in that state) the adept is not constantly 
attentive to exercise the exertion which is his contemplation (anusarhdhāna), through 


230 CHAPTER FOUR 


Not only is this reality, which is blocked (ruddha) by being in a 
condensed state, dissolved away, but also that which has been dissolved is 
blocked (by being condensed). Thus, he says: 


weft À qaum w euo og 


tad api drüvayed eva tad apy aSyanayed atha || 158 || 


(Consciousness operates by condensing and dissolving away the 
form of the thought constructs still unformed,) as well as dissolving away 
and condensing (those formed already). (158cd) 


Although (the form of consciousness engaged) here in this way is the 
means of knowledge, it is the perceiver who withdraws each particular entity 
(into consciousness) that is predominant, which is why the author prefers the 
word ‘rudra’ (rather than ‘bhadra’ as the name of this Kali). 

Once having described the nature of withdrawal in relation to the means 
of knowledge, in order to describe the nature of the inexplicable (state of the 
means of knowledge), he says: 


8) Martandakali — The Kali of the Sun. The Inexplicable state 
of the Means of Knowledge. 


ze arash apm aft orencmeu oi 
Herd Head zesnmmumem uus 


ittham bhogye ‘pi sambhukte sati tatkaranany api | 
samharanti kalayate dvadaSaivahamatmani || 159 |l 


Once the object of enjoyment has also been enjoyed in this way, 
(then) withdrawing the (sensorial) instruments of that (enjoyment) as well, 
(consciousness) activates the twelve (senses) within the ego (ahamütman)." 
(159) 


which they are destroyed, then, falling from his abiding state within his own nature 
(svatmasthiti), he becomes extroverted (and does not look into his cons 
as are other people subject to transmigration. However, the doubts that arise in this state 
of Bhadrakali are destroyed by themselves without the yogi making an effort (to do 
that). Thus, in order to stress this point, it is said that in this state of Bhadrakalr both 
pulses of ‘division’ and ‘the melting away’ of doubts arise together. From the point of 
view of reality, the doubts a yogi has concerning what should and should not be done 
continue to be obstacles until he reaches the plane of Sadasiva (see below 12/20cd- 
21ab). 

* Swami Lakshmanjoo explains (KNP p. 36-37): ‘Although the sphere of the object of 
knowledge was dissolved away completely in the seventh expansion of the goddess, and 
the twelve senses on the plane of the means of knowledge that give life to the aggregate 
of objectivity are withdrawn, even so, without penetrating into their true foundation, 
which is the ego, their subtle being continues to exist. Thus, in this expansion the 
Supreme Goddess, whose nature is the supreme subject, sets aside by Her own freedom, 
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When the object (artha) has also been withdrawn in this way into 
consciousness, ‘withdrawing’ the twelve senses that differentiate (and discern) 
it (paricchedakarin), ‘activates (them) within the ego’, that is, merges (and 
dissolves them away) just there. This is the meaning. 

Now, what are these twelve senses? How is it that they are instruments 
(of knowledge and action)??? With this doubt in mind, he says: 


eigen fe Feat ZING: | 
ara e first ag Ferg d ?&o I 


karmabuddhy 
prakàüsakatvà 


ksavargo hi buddhyanto dvadasatmakah | 
ryütmà bhinne vastuni jrmbhate | 160 Il 


The senses of knowledge and action up to the intellect are twelve. As 
this group illumines (the realm of the objects of the senses), it has a solar 
nature. (Its sphere of operation) extends (jrzibhate) throughout the 
different things (of the world) (bhinne vastuni). (160) 


(The group of twelve senses) *up to the intellect', along with the mind 
(manas), ‘has a solar nature’ because ‘it illumines’, that is, is the perception of 
the object (artha/ocana). Thus, in accord with the dictum that ‘the (wise) say 


the plane of the limited subject and dissolves away these twelve senses, which are the 
means (to perception) and are solar by nature. (She dissolves them away) into their 
foundation, which is the plane of the ego, and so manifests her cosmic form in this, the 
eighth expansion (which is that of the Inexplicable, in the sphere of the means of 
knowledge). 

The means of knowledge, as we said before, is the Sun, and so accordingly, as 
the twelve suns in the form of the sei are withdrawn into the plane of the ego, this 
(form of the Goddess of Consciousness) is called Martandakali (i.e. the Kali of the 
(twelve) Suns), in the Kramastotra." 

59 The senses are of two types, inner and outer. The inner senses (antahkarana) are 1) 
the intellect (buddhi), that determines the nature of the objects perceived by the outer 
senses. 2) The mind (manas), that coordinates and directs the input of the senses. 3) The 
ego, that appropriates the sensations etc. perceived and discerned by the senses as one's 
own. The outer senses are also of two kinds — those of knowledge and those of action. 
The senses of knowledge (buddhindriya) are the sense of smell (grana — nose), taste 
(rasanà — tongue), sight (caksus — eye), touch (tvak — skin) and hearing (srotra — ear). 
Those of action (karmendriya) are the hands, feet, speech, genitals and anus. The word 
for senses is ‘karana’, which literally means ‘instrument’, because they are indeed 
instruments, by means of which the perceiver perceives inner mental objects and outer 
physical ones, and the agent acts. The senses are thirteen. In this case the ego is not 
counted amongst them, as it is where the other twelve merge. In other words, they are 
realised to be aspects of it that emanate from it, like the twelve rays of the sun, to serve 
as its instruments. In this context, ‘merger’ into the ego denotes the recognition that it is 
the individual perceiver who acts through and as the ego. Ultimately, this ego is 
recognised, as Abhinava tells us further ahead, as the power of the Goddess of 
Consciousness, who manifests as the Sun of the means of knowledge, that is, the senses. 
Freed from thought constructs and objectivity related to the senses of the previous 
phases, the means of knowledge is recognised to be that Inexplicable consciousness." 
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that the Sun is the means of knowledge’, (the senses collectively) constitute 
the means of knowledge. This is the meaning. It is said that the means of 
knowledge discerns (and differentiates) the diverse (bhinna) object of 
knowledge, and so it is said that ‘it extends (rzibhate) throughout the different 
things (of the world)’. 

Surely (one may ask,) the ego is equally a part of the inner (mental) 
organ, so how is it that it is said (here) that there are just twelve senses? With 
this doubt in mind, he says: 


EERE SOMA | 
afar tad dX Wd A: 282 d 


ahankáras tu karanam abhimünaikasàdhanam | 
avicchinnaparamarst liyate tena tatra sah V 161 || 


The ego, however, is only the instrument of self-arrogation, and is 
(the perceiver who is engaged) in uninterrupted (self) reflective awareness 
(paràmarsin). Thus (the group of twelve senses) merges there (into it). (161) 


Again, the ego is *only the instrument of self-arrogation' in the form 
of “I see, I hear", and so, as uninterrupted (avicchinna) and not separate from 
the perceiver, and because it does not assume a particular (form or quality, 
regardless of the object of perception and the sense organ which perceives it), it 
is the sense organ (karana) that reflects on all things (equally). Thus, the group 
of twelve kinds of senses merges there into the ego. The meaning is that it (all) 
rests there alone. 

Surely (one may ask,) even if there is no difference in their nature as 
organs of sense, how does the group of senses, beginning with the intellect, 
merge into the ego (and become a part of it)? He quells this doubt by presenting 
(an appropriate) example. 


"rer fe wr: poA AART: | 
afer mead wares fate: 1 262 og 


yathà hi khangapasadeh karanasya vibhedinah | 
abhedini svahastádau layas tadvad ayam vidhih W 162 || 


This way of acting (vidhi) is as happens with (any) instrument, such 
as a sword or a snare. (Although) it is separate from oneself, it merges, for 


%1 Above, 3/121c. 

** See below, 9/230. 

59 The ego is always manifest in cognitions such as “I hear", and “I see". It is not 
delimited by particulars, as it is equally present in the perception of anything. Moreover, 
"T" is present in all subjects, and so is not relatively defined, but rather posits itself 
absolutely as the basis of notions of relative distinction between things. The other senses 
merge into the ego, in the sense that they are extensions of it. 
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example, into one’s own hand, which is not separate (from the embodied 
agent). (162) 


Here (in this case, one could ask whether) an organ of sense (itself) 
possesses the capacity to impel (to action) (preryatva) as a separate 
(independent entity,) or not. If it does not, then the undesirable consequence 
would be that nothing (would have that capacity to impel to action). Again, if it 
does have the capacity to impel to action, (an organ of sense) would be the 
resultant action (karman) of the impelling activity (preranakriya) and not the 
instrument (of it). There is no activity (kriya) without an instrument (to 
implement it); thus, there (in that case) also, there should be another instrument 
(to implement that, and so) thus that would (result in) an infinite regress. Just as 
an instrument, like a sword, for example, which is separate from the (body and 
senses), serves as an instrument by thinking that it is at one (abhedabhavana) 
with the hand, which is not separate from the agent. Similarly, (the senses,) 
including the intellect and the rest, (serve as instruments of knowledge and 
action) because they merge into the ego, *which is not separate' from the 
perceiver, because they are in contact with the subjective aspect (ahamarnsa), 
and so it is rightly said that the intellect merges into the ego. 

He brings that (discussion) to rest in the main point (being discussed). 


Afm couper | 
fadt vaqeearenfeniséqumem 263 I 


tenendriyaughamartandamandalam kalayet svayam | 
sarnviddevi svatantratvàt kalpite ‘hamkrtatmani V 163 || 


Thus, the Goddess of Consciousness (sarhviddevt) Who, because She 
is free (in all respects), Herself operates (by Her own free will) the group of 
senses that constitute the Circle of the Sun (mártandamandala), within the 
conceived (kalpita) ego (ahamkrt).™ (163) 


‘Thus’, by means of the aforementioned process, ‘the Goddess of 
Consciousness Herself operates', by virtue of Her freedom, not by the 


5% See below, 9/230-232. There are a number of words for the ‘ego’ in Sanskrit. The 
most common is *ahariküra' which literally means ‘I am the doer’. Another, which is 
the one used here, is *aharikrt" which may literally mean ‘done by me’, and is the most 
common understood literal meaning. Another, which is the way a Kashmiri Saivite 
would understand it is ‘made by the ‘I’’. In other words, the individual ego, which is an 
inner organ of sense, is thus understood to be a product, conceived by the self-reflective 
awareness of universal consciousness, which experiences itself as ‘I am’ in the 
immanent sphere of manifestation. See below, 9/230-232. Gnoli understands that the 
‘created’ ego corresponds to Martandakali, and the uncreated ego, which is the Goddess 
of Consciousness, to Paramarkakali, the Kali of the Supreme Sun. But this does not 
seem to be the way Jayaratha understands it. The sequence according to him is as noted 
in the headings, which are thus shifted forward by one with respect to Gnoli's 
presentation. 
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intervention of the limited perceiver etc. the Circle of the Sun of the twelve 


senses, beginning with the intellect, ‘within the ego conceived’ by (Her) 
intense application (and attention to) the body and the rest. (In other words, She) 
makes them one with that, so that She is said to be Martandakali — The Kali of 
the Sun — in the venerable Kramastotra etc.™ That is said there: 


59*] bow constantly to Martandakali Who (consumes) to the end the 
(aesthetic) essence (rasa) of all things, She Who generates the Sun (màrtanda) 
that has drunk up Wheel of the Sun (patangacakra) to serve, like a moth 
(patariga), as fuel for the energy of (the Fire of) Time.”** 


55 Tt is the Goddess of Consciousness Herself that does this, not the limited subject. 

5% Now that the thought constructs that accompany the operation of the senses have 
been dissolved away, the Goddess of Consciousness Herself shines as the true perceiver 
and agent that generates and operates the senses. This then is the inexplicable state of 
the means of knowledge beyond thought. 

5 The Cidgaganacandrika elaborates on this verse as follows: 


yo mrtündanibham arthapaiicakam praninah sphurati bhamayo ravih | 
*sarhrtürdham anu antaráhitar tad bahih srjati carthapaficakam W 241 ll 
**samhatordhvanikarasmrtàvadhir vyaktam andatanur amba bhásvaram | 
kálalaksanakalapradiptaye tvar hi vi$varasabhaksam asthità \ 242 V 


*Read samhrtürtham for samhrtürdham. ** Read samhrto for samhato. 


"The group of five (gross elements that are the objects of sense) are (dead) like 
a still-born foetus (mytanda). The Sun made of the Light (of consciou s) of the living 
soul pulses (radiantly). After (outer) reality has been withdrawn and placed within, You 
then (again) emanate that group of five externally. (241) 

O Mother, after the mass (of phenomena) has been withdrawn, up (to the latent 

trace of) recollection, and the body of the Egg is manifest and luminous, You abide, 
(engaged in) devouring the essence of all things (visvarasa), so as to energize the energy 
characterized (/aksana) as Time.’ (242) 
55 Swami Lakshmanjoo explains this verse as follows (KNP p. 37-38): ‘The meaning is 
that, although objectivity (bhogyavarga) is dissolved away in the aforementioned 
manner, the Goddess of the Universe, whose nature is supreme consciousness, thus 
establishes the Sun (mdartanda), which is the subject in the form of the (limited 
individual) ego, in such a way that within this subject all the Wheel of the Sun 
(patanga), that is, the twelve senses, are brought to an end, like a moth (patariga) that, 
with great enthusiasm, abandons its life in a burning flame. In order to dissolve the 
senses into the plane of the ego, the limited subject called Kalagnirudra, who will be 
described further ahead, should be energized. I always praise this goddess Martandakali, 
who dissolves away the aesthetic savour of the objects of sense into her own nature, that 
is to say, I reflect on her essential nature, night and day. 

When the yogi who is in the wheel (of the cycle) of the means of knowledge 
enters the state of the Inexplicable, he experiences that, by illuminating Martandakalt, 
all his senses in the wheel of the means of knowledge, along with their latent traces are, 
once they have arisen, again dissolved away by the power of Martandakali, and having 
consumed them in this way, she (continues to) abide constantly. Some unknown teacher 
has said concerning this state, as he praises it: 
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So too, in the venerable Paficasatika: 


‘Beyond the plane of the Sound Absolute (Sabdabrahman), present at 
the end of the nine (syllables of Kali’s Vidya), at the summit of the thirty-six 
(principles), beyond (Maya, which is) the part that is the Egg of Brahma 
(brahmanda), She is Martandi, Whose form is imperishable. The energy that 
merges within Her is called Martandi Kalika.' 5 


Now that the group of four goddesses, who are skilled at consuming the 
aspect (of consciousness) which is the means of knowledge, has been described 
in this way, he now (goes on) to describe the group of four goddesses who are 
skilled at relishing (carvana)"" the subjective aspect. 


The Four Kalis Who Consume the Sphere of Subjectivity 


9) Paramarkakali - The Kali of the Supreme Sun.*” The emanation of the 
subject. 


a vg wunfeg: pipaa: | 
SRUTCGTOTUTGTG WR Wen VHS p EY I 


sa eva paramádityah pürnakalpas trayodasah | 
karanatvat prayáty eva kartari pralayam sphutam 164 ll 


"The supreme energy (of consciousness), perfectly pure, plays here (in the 
Foremost Sacrifice) in its uniqueness. 1) Powerfully and all at once (rabhasat), (in the 
beginning) it brings about the emergence of the wheel of the rays of the senses which, 2 
by the a etic delight (rasa) of supreme bliss, attains stability there (within it in the 
middle). 3) Finally, here (too) it dissolves away by the destruction of limitation (bhara) 
of supreme consciousness.' (Quoted in comm. on TÀ 3/168ab (3/167)) 


The meaning is that when this state is reached, all the wheel of the twelve 
senses arises with great enthusiasm and joy. After that, as a result of the intense internal 
bliss attained there (in that state), this wheel finds rest in the radiant energy (tejas) of the 
supreme goddess. Then, due to the unlimited light which is supreme knowledge (that 
shines there), this wheel of the senses, along with their latent traces, also dissolves 
away. In this state, the supreme energy (paramakalà), that is, Siva's energy (Kalà), 
which is the supreme subject, is seen to be playing alone by herself (eküki)." 

*® There are two forms of Kalasarkarsini's Vidya. One consists of seventeen syllables 
and the other of nine. See the Appendix to Chapter Thirty concerning mantras. 

5" DP 5/4]-42ab. 

5" Read —carvanacaturarh for —carvanacaturam. 

7? According to Gnoli, this and the following verses up to 167 refer to Kālāgnirudrakālī. 
The text does indeed refer to Kalagnirudra, but Jayaratha understands this to be a name 
of the limited ‘created’ perceiver, which is indeed what the text says, not the Kali by this 
name. 

*The passage that begins here and ends with ‘he also explains the nature of persistence 
(in relation to it)’ has been shifted from the end of the commentary on 4/165-167 that 
refer to Kalagnirudrakali. The citations concern Paramarkakali and so clearly belong 
here. 


236 CHAPTER FOUR 


This (ego) is indeed the Supreme Sun, the thirteenth (sense organ), 
which is as if full (and complete, as is the authentic, uncreated ego). It 
clearly merges into the agent because it is (its) instrument. (164) 


When the twelve senses, beginning with the intellect, are withdrawn (in 
this way) into the Supreme Sun, which is a name for this kind of ego, that same 
thirteenth (sense organ) called the ego, which because it is intent on subjectivity 
‘is as if full (and complete, as is the authentic, uncreated ego)’, ‘clearly 
merges into the agent because it is (its) instrument’. The meaning is that it 
attains a state of oneness with it. *As (it) operates (kalanát) (there) in this way, 
it is called Paramarkakali in the venerable Kramastotra and elsewhere. That is 
said there: 


57I bow to that endless Paramarkakali, (otherwise called) Bhargasikhà 
(the Sun Who is the Flame of Lord Siva), within Whom the twelve suns (of the 
senses) have risen and set, Who is like a flame (sikha), the radiance (of which) 
is extinguished in the peaceful abode (of pure consciousness). 5^ 


So too in the venerable Paficasatika: 


‘O Siva, You Whose body is adorned with ashes, the single solitary 
energy (without a partner) (ekavirá), Who is extremely subtle and (beyond it), is 
devoid of the subtle, She Who is the supreme state of the Supreme Self,” Her 
nature both supreme (transcendence) and lower (immanence), She Who is the 


5" The Cidgaganacandrikà elaborates on this verse as follows: 


unmisannimisadarkabimbayanantayamba paramarthamadhyatah | 
agnimürtir iha srjyate tvayà bhaksyate ‘pi ca sakrtprabhàtayà V 239 Il 
bharganàmna iha bharaveh sikha $aktir amba visayendhanonmukhi | 
SGntidhamajusi yati nirvrtim tvayy asau khalu Sivaikapavake 240 Il 


*O Mother, in the midst of ultimate reality, You who, endless, are the solar orb 
(arkabimba) that opens and closes, emit the icon of Fire here (in this world), and so too 
devour it by Your shining forth (just) once. (239) 

O Mother, here (in this world), the power which is the flame (sikAá) of the Sun 
of the Light (of consciousness) called Bharga (Siva, the Sun) is intent on the fuel of the 
objects of sense. It ceases (and attains contentment) within You, the Abode of Peace, 
who alone purifies (and sanctifies) Siva.’ (240) 

57 Swami Lakshmanjoo explains (KNP p. 40-41): ‘The meaning is that, as the Supreme 
Goddess, who is the goddess of the consciousness of the perceiver, is undisturbed by the 
means and object of knowledge, she is completely tranquil. The twelve Suns in the form 
of the senses that, rising and setting, dissolve away into their own essential nature, 
ume its (natural state of) wonder (camatkara). In the same way, the Supreme Sun 
called the ego in the form of Bhargasikha, bringing its own radiant energy (rejas) to an 
end in the supreme radiant energy (tejas) (of consciousness), enters into it. I praise the 
goddess Paramarkakali, who is the repository of this endless brilliance (dipti). In other 
words, dissolving away my own embodied etc. subjectivity, I penetrate into her own 
essential nature." 

55 Read with the manuscripts of the DP  paramátmáüparávastha for 
paramatmapadavastha. 


TANTRALOKA 237 


energy that merges there with the supreme nature should be known to be 
Paramarka (Kālī). “6 


Now, having defined the nature of emanation in relation to the subject 
in this way, he also explains the nature of persistence (in relation to it). 

Surely (one may ask,) the agent is of two kinds, contracted and 
uncontracted, so where (in which of the two) does that (ego) merge thus (and 
dissolve away)? With this doubt in mind, he sa 


10) Kalàgnirudrakàli — The Kali of Rudra the Fire of Time." The 
persistence of the subject. 


adr a fafaa: sen: efe amefeqqrue: | 


afer teqaftoraater ARTA: p 284 d 
moter wen RAT | 


are waar aAA aq: SA d $55 d 
unmefasofum Tee TITTY: | 


AATTEET I 2K I 


kartà ca dvividhah proktah kalpitakalpitatmakah | 

kalpito dehabuddhyadivyavacchedena carcitah | 165 Il 
kàlügnirudrasarijfiásya sastresu paribhasita | 

kalo vyavacchit tadyukto vahnir bhoktà yatah smrtah \\ 166 ll 
samsaràaklrptiklrptibhyàr rodhanüd dravanat prabhuh | 
anivrttapasübhàvas tatraharikrt praliyate | 167 I 


Again, the agent is said to be of two kinds, namely, created (kalpita) 
and uncreated (akalpita). The created (agent) is covered over (carcita) by 
the body, intellect and the rest. (The meaning of) his name - Kalagnirudra 
(the Rudra of the Fire of Time) - is explained in the scriptures. (He is called 
this) because it is said that time sets limitations, while the Fire associated 
with it is the enjoying subject (bhoktr). (He is called Rudra because) by 
blocking (condensing) (rodhana) and dissolving away  (dràvana) 
(phenomenal, conditioned forms), he assembles and dismantles the world of 
transmigratory existence (sarisara), and so is the Lord (who, freely 
assuming the nature of the individual soul,) has not rid (Himself) of the 


* DP 5/39-40. Read with the manuscripts of the DP sd kali for sd kala. 

57 According to Gnoli, this and the following verse describe Mahakalakali, which is 
indeed what the text appears to be saying. However, Jayaratha does not explain it in that 
way, preferring instead to identify the Kali here as Kalagnirudrakali, as he has 
understood the reference to Kalagnirudra in the previous verses as being just to the 
limited perceiver, who is named this way there. Swami Lakshmanjoo, as we have seen, 
agrees with Jayaratha. 
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fettered state. It is there (in this agent) that the ego dissolves away. (165- 
167) 

The ‘created (kalpita)’*” perceiver possesses a body, intellect and the 
rest that differentiate it (and separate it from the objective world). Why is (the 
perceiver) called (Rudra of the Fire of Time) here when engaged (in daily life)? 
With this question in mind, he says: ‘time’ and so on. (Time) ‘sets limitations’. 
It is (itself) a limitation (vyavaccheda).™ The (worldly) enjoying subject, 
subject to the limitation which is time, is Fire. He blocks to some degree 
because no latent trace of (some) past enjoyment has awakened, (and so he 
thinks,) “may that not happen to me”, and by (its) awakening, he dissolves 
(limitation away) to some degree, that is, he makes himself one 


57 Swami Lakshmanjoo explains (KNP p. 340): ‘After all the twelve solar senses have 
completely dissolved away in the essential nature of the Supreme Sun, which is the 
thirteenth (sense) called ego, it becomes totally intent on the state of the subject, and so 
its form is fashioned along with the consciousness of the perceiver. In this connection, 
the supreme goddess of consciousness manifests the goddess Paramarkakali, in order to 
dissolve away her consciousness as the limited perceiver, which is that of the Supreme 
Sun (paramarka) called ego. In this expansion, the radiant state of the limited perceiver 
previously described (whose other name o Paramarkakali) should not be mistaken 
in this state for the state of the limited perceiver, which is common to all people on the 
plane of transmigration, and is conditioned by the limiting adjunct of the objects of 
sense. It is true that in this state, the fettered state (pasubhava) is also present as an 
aspect (arhsamsikariipa), even so, this state (dasa) of the limited perceiver and that 
(commonly) associated with the individual soul are extremely different. In the state of 
the limited perceiver discussed here, the limiting adjunct of the senses and their objects 
are not present at all, even as latent traces. Only the light of the perceiver, devoid of the 
limiting adjuncts of the senses, shines (here) in a state free of thought constructs. 

With this in mind, the teacher Abhinavagupta, referring to the consciousness of 
the limited subject in this state (kofi) as Kalagnirudra, has described him (in this way in 
these verses, in which) the Master says that the scriptures have called this perceiver 
Kalagnirudra. This is because he is associated with the conditioning division 
(vyavaccheda) of time as ‘present’ or ‘past’, and is considered to be Fire, that is, the 
worldly enjoyer (bhoktr). (Again,) he is considered to be Rudra, because he emanates 
and withdraws the world of transmigration by ‘condensing’ (rodhana) and ‘dissolving’ 
it away (dravana). As he is capable of doing all (this), he is the Lord. Even though (this 
perceiver) is so much (advanced), the fettered state (pasubhàva) has not ceased (within 
him) in all respects. It is within this subject-consciousness called Kalagnirudra that the 
Supreme Sun in the form of the ego dissolves away.” 

7? | have translated the word ‘kalpita’ as ‘created’, which is not wrong, but a more 
literally accurate translation would be ‘conceived’, in the sense of ‘imagined’. In other 
words, the conditioned individual subject and its activity are, from one point of view, a 
product of thought constructs. But they are not for that reason unreal, that is, just 
mistaken notions, as the Buddhists maintain. The power of the imagination through 
which it is created and acts is derived from the power of Lord Siva’s freedom, and so is 
a real creation derived from ignorance of its own true Siva nature that Siva Himself 
freely takes on Himself to assume this form. 

5% The word vyavaccheda, translated here, as is commonly done, as ‘limitation’, 
literally means a ‘break’, ‘separation’ or ‘interruption’, it is a ‘cutting oneself off from’. 
At the daily mundane level, this is what time does, it ‘separates’ and ‘cuts off’ one 
moment from the next, interrupting the continuity of a timeless uninterrupted, 
unconditioned present. 
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(svatamasatkaroti) with (that worldly) enjoyment. Thus, (he is called) 
‘Rudra’.**! Therefore, as he is intent on the object of (worldly) enjoyment, he is 
‘the Lord (who, freely assuming the nature of the individual soul,) has not 
rid (Himself) of the fettered state.’ The meaning is that he is associated with 
the impurity of individuality (anavamala), which consists of the (continuous) 
unfolding of craving (abhilasa).*’ (The ego dissolves away) ‘there’ in the 
contracted subject called Rudra of the Fire of Time, that is, in the limited subject 
called Rudra of the Fire of Time of the Supreme Sun (paramarka), which is a 
name for this kind of ego. 


aft sean Ra | 
PaRI erre AAAA 1 eke 1 


so ‘pi kalpitavyttitvad visvabhedaikasalini | 
vikasini mahākāle liyate ‘ham idarmaye M 168 || 


The functions of this (subject) are created (kalpita) (and 
conditioned), and so merge into the ‘Great Time’ (mahàkàla), which, 
(perpetually) expanding, is the sole abode of the oneness of all things 
(visvabheda), consisting of (the awareness that) “I am this (universe)”.™ 
(168) 


?" For the etymology of the name Rudra as rodhana — ‘blocking’ and dravana — 
dissolving away, see above note 4,549, 

“ Concerning the nature of ànavamala as the fundamental impurity of the individual 
soul, which is its basic ignorance (ak/tyáti) of its true Siva nature, as craving for worldly 
experience (bhoga), 35. 

5 The twelve se 
sense, and then thi olves into the limited, individual subject called Rudra of the Fire 
of Time, who is Siva operating on the level of the individual soul, where He generates 
and withdraws the world fashioned for it to enjoy and suffer the consequences of its 
Karma. This phase of consciousness corresponds to the emission of subjectivity, which 
here in this initial phase is the limited subjectivity of the individual soul. This is the 
ground and agent of the senses, including the ego, which are its instruments. When the 
ego is withdrawn into this subjectivity, it is clearly experienced as grounded and 
essentially identical with the unlimited subjectivity of immanent Siva consciousness, 
that has freely assumed a limited form. Note that in this phase, it is not thought so much 
that is ‘condensed’ and ‘dissolved away’, as it was in the previous phase of Rudrakali; 
rather, it is the ego as the individual subjectivity which is the ‘enjoyer’ of worldly 
experience. This arises due to its previous Karma, but more fundamentally because the 
Lord has chosen to assume the condition of the limited perceiver due to operation of this 
basic Impurity, namely, craving for worldly experience. 

The next step is the recognition that however ‘contracted’, consciousness 
remains pure, and is the essential nature of all things. Thus, the individual soul now 
experiences that everything is essentially his own nature. This takes place when the next 
Kali dawns. 

* Swami Lakshmanjoo explains (KNP p. 41-42): ‘When the created (kalpita) perceiver 
called Kalagnirudra consumes the twelve Suns in the form of the senses, along with the 
Supreme Sun called the ego, into his own radiant energy, the perceiver, by virtue of his 
own (innate) freedom, begins to make his own limited condition (parimitara) enter into 
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Once (this) ego has been consumed in this way, one should contemplate 
the created (kalpita) (conditioned) subject who consumes it, called the Rudra of 
the Fire of Time, also as a morsel (grásena) (consumed by consciousness). He 
too is a created subject (conceived by the activity of the mind), and because he 
is created, he merges ‘into the ‘Great Time’, which is, as stated before, ‘Time, 
which is Bhairava, emits the universe, beginning with (Siva, its universal) 
cause, up to (a tiny) insect. ^9 (Moreover, it is the ‘Great Time’,) ‘which is the 
(awareness that) ‘I am this (universe)’, and so because objectivity rests in 
subjectivity, ‘it is the sole abode of the oneness of all things (vifvabheda)’ , 
and so ‘(perpetually) expanding’. (In other words, the created, conceived 
subjectivity) rests in the supreme, uncreated subject, who is the reflective 
awareness of full (and all-encompassing) ‘I’ (consciousness) (pürmáharn- 
vimarśa).™ Thus this (state of consciousness) is called Kalàgnirudrakali in the 
venerable Pañcaśatika and elsewhere, because it (arises) by the operation 
(kalana) in this way of the Rudra of the Fire of Time, who is the limited subject. 
As is said there: 


"The bestower of boons, her form all things, transcending the qualities 
(of Nature), she is the supreme energy (ala). Soundless, she is Unstruck Sound 
(asvararava), engaged in consuming the Fire of Time." Free of disease and 


the unlimited condition, which is *I-ness'. In this connection, that created perceiver in 
the form of Kalagnirudra, ciated (yukta) with the endless expansion made beautiful 
solely with the diversity of all things (visvabheda), having become the supreme 
perceiver, dense with the reflective awareness of full *I-ness', merges permanently into 
Mahākālī. Thus, this state is considered to be the supreme place of worship of the 
goddess Kalika, who is the mother of the universe. It is also said (in the scriptures): 


"Time in the form of Bhairava emits the universe from (Brahma, the first) 
cause, up to a tiny louse, by the will of (the goddess). O mother of the world, You who 
are she, are victorious." 


The meaning is that the power which is the supreme goddess of consciousness, 
who by her unfettered freedom creates all the universe from Brahma, the supreme lord 
Bhairava, up to a tiny louse, is You, mother of the universe, whose nature it is to be 
victorious (and excel over all). The sense is that when the yogi attains the location of the 
radiant energy (of consciousness) (rejas), which is the supreme perceiver, he attains the 
plane of the agency of the five cosmic functions. The sense is that just as Supreme Siva 
delights by his very nature when operating the five cosmic functions, in the same way, 
the yogi who has attained that state is intent on bringing about the five cosmic functions. 

One may ask way this name Kalagnirudra has been given (to the goddess of 
consciousness in this expansion)? The answer is that once having attained this state 
(koti), the limited perceiver called Kalagnirudra also merges into the consciousness of 
the supreme perceiver.” 

** Kalikastotra v. 6ab. See above, TAv ad 3/234, where the whole verse is quoted. See 
note there. This line is also quoted in TAv ad 4/173ab. 

5 One could also translate ‘full (all encompassing, immanent) self-reflective 
awareness.’ 

59 Instead of —grasanodyatà ‘engaged in consuming’ MSs Ñ and T read -grasanodita — 
‘arisen to consume’. 
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formless, O (Lord) praised by the gods, She Who clearly comes to rest within 
her should be known to be Kalagnirudrakalt.’*** 


So too in the venerable Kramastotra: 


5%] bow to Kalagnirudrakali, within Whom the Rudra of the Fire of 
Time dissolves away, the fierce one Who is the aggregate (kalāpa) of (the 
energies) of the inner fire that has embraced (and absorbed into itself) the Wheel 
of the Sun, pervaded by the procession of time? 


5* DP 5/42cd-44ab. 

* The Cidgaganacandrikà elaborates on this verse as follows: 
bhütacakramadhukosasambhrtam tattadarthamadhu patum utsukah | 

yan maricivisayah sabhüskaras tvadrucau salabhavat praliyate | 243 Il 
prana esa yamakála ucyate madhyaváhatanur agnim amba yah | 

rudram etad upaniya kham param tatra sargavimukham karogy amum M 244 |l 


‘Eager to drink the honey of each thing contained in the honeycomb of the 
assembly of living beings (bhütacakra) (and so absorb them), the field of the rays (of 
the senses) along with the Sun dissolves away in Your radiance (ruci) like a moth (in a 
flame). (243) 

This vital breath is said to be (the measure of) the time of death. O Mother, its 
body the stream (of the breath) in the centre, drawing Fire who is Rudra close to the 
Supreme Sky, You make it averse there to creation (sarga). (244) 


tvatkramopahatabhünumandalah krodha esa layavahnir uddhatah | 
visvabhaksanarasà maricayo yasya bhimavibhavas tvayahrtàh | 245 I| 
grahyam atra purato haranti te yat prthaggrahanam apy amur tatah | 
grahakarhs ca varade maricayah tas tvadarpitajagadvijrmbhanah \\ 246 |l 


This Anger is the rising Fire of Dissolution, the solar orb covered over 
(upahata) with Your Krama. Its rays (saturated) with the juice of the devouring of all 
things, their glorious power (most) terrible, are withdrawn by You (into Yourself). (245) 

O bestower of boons, these rays are the expansions of the universe that has 

been offered to You. Here, first of all, they steal away Your object of perception, and 
also this (their) individual perception and then (its) perceivers.' (246) 
5% Silburn translates: ‘The terrifying fire of destructive time has inflamed and devoured 
the quiver of fiery arrows (agnikalapa) within the form of the solar wheel by 
surmounting temporal succession — she in whom it dissolves, I celebrate her as the 
reabsorbing energy of temporal fire!” 

Swami Lakshmanjoo explains (KNP p. 42): ‘The one called Kalagnirudra, 
whose consciousness is the created (kalpita) perceiver, has withdrawn into the fire of his 
own nature the sphere of the means of knowledge consisting of the twelve Suns, which 
is pervaded by time that conditions (the limited perceiver) and is pervaded by the five 
cosmic functions of emanation and the rest. I praise the goddess Kalagnirudrakali, that 
is, I dissolve away the ‘I-ness’ present in all that is not the Self, namely, the body, vital 
breath, and subtle body etc., into the supreme radiant energy. Kalagnirudrakali destroys 
the perceiver called Kalagnirudra, who possesses (that) supreme radiant energy. He 
possesses the frightening mass of energy that arises by dissolving away the sphere of the 
means of knowledge into himself. This is the goddess Kali in the form of the limited 
perceiver who has merged into the Supreme Kali." 
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Now, having defined in this way the nature of persistence in relation to 
the subject, he explains the nature of withdrawal: 


11) Mahakalakali — The Kali of the Great Time." The withdrawal of the 
subject. 


Uae varemdfawreae wee fm 
ofa sana HARATA 1 262 d 
waist: feraardremmanirinfimft i 
ahs ufafmmo fT v geo I 


etasyam svatmasarvittàv idam sarvam aham vibhuh | 
iti pravikasadrüpà samvittir avabhasate | 169 || 

tato ‘ntah sthitasarvatmabhavabhogoparaginti | 
paripürnàpi samvittir akule dhàmni liyate Vl 170 || 


(Then) within this, its own self-consciousness (svatmasarnvitti), an 
expanding form of consciousness (sarvitti) manifests that “I, the All- 
pervading Lord, am all this.” Then consciousness, coloured by the 
enjoyment of the universal nature of everything (sarvütmabhàva) present 
within (it), is completely full (and all-encompassing). Even so, it dissolves 
away into the abode of (transcendent)? Akula.? (169-170) 


*! According to Gnoli, only verse 170 describes Mahabhairavaghoracandakali, and he 
reads verse 169 along with 168 as a description of Mahakalakali, Jayaratha takes the 
following lines from 171 to 173ab as referring to the last Kali. Lilian Silburn follows 
Jayaratha's presentation of the sequence of these Kalis, which may not be correct. 
7? See above, 3/66ab-66cd (3/66cd-67ab), concerning Akula, that is, transcendental 
Siva, in relation to Kula, immanent Sakti. 
?" Swami Lakshmanjoo explains (KNP p. 42): ‘This is the expansion of the Supreme 
Goddess Kali (parákáli) within the Wheel of Withdrawal on the plane of the perceiver. 
In the tenth expansion, the pervasive Supreme Goddess shines as everything in all things 
(sarvasarvarüpatá), She is endowed with the wonder which is full ‘I-ness’ that shines 
everywhere within the consciousness of one’s own nature, which is the supreme 
perceiver. When the yogi enters this state, he himself (spontaneously) experiences the 
condition (sthiti) which is Bhairava that consumes all things (alarigrasa). In this state, 
all phenomena (bhdvavarga) come to a rest (prasamana) without any residual trace. 
Thus, the result is that (the yogi) becomes capable of perceiving the consciousness of 
his own nature, which is completely full in all respects. However, Mahakali, who abides 
on this plane of the supreme perceiver, craves to enter into the abode of Akula (i.e. 
Bhairava), which is Her own essential nature, and so this Supreme Goddess gives rise to 
this eleventh expansion. When the yogi attains this state, he transcends time, and as he 
does so, mounts onto the plane called Samana (the Equal One) (see Appendix A to 
Chapter One), and so becomes permanently unaffected by (the passage of) time 
(akàlakalita). 

Having arrived onto this plane of Samana (the Equal One), time abides in a 
state of equality (sámya). In other words, having arrived here, time, having completely 
consumed its being, abides (as nought). The sense is that when the yogi attains this state, 
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When the limited subject, in the form of the Rudra of the Fire of Time, 
has been consumed in this way, one should contemplate the Great Time, that is, 
the supreme subject, who is completely full (and all-encompassing) ‘I-ness’ 
(ahambhava), as a morsel (grasena) (consumed by consciousness), that is, as 
the repose within its own reflective awareness. Thus, within this (form of) 
consciousness associated with the Great Time, the nature of which has (just) 
been taught, ‘(a form of) consciousness (sarivitti) ‘manifests’, which is a 
particular experience skilled in relishing (carvana)™ the limited subject (it 
consumes), namely that “I, the All-pervading Lord, am all this", as is (the 
experience expressed) in the declaration? ‘all this glorious outpouring 
(vibhava) is mine’, and which is the sole abode of the oneness with all things, 
and so is (perpetually) expanding." ‘Then’, after the manifestation (of 


he experiences even endless time as just a moment. Abhinavagupta has said in his hymn 
concerning this plane of Samana (the Equal One): 


‘Where there is no notion of time (kāladhī) either as ‘always’, ‘then’ or not 
even ‘just once’, that is the vision of You that is not eternal and that is also not said to 
be otherwise." 


The sense of this verse is *O Lord, (in that state) no notions of time are formed 
of the sort ‘always’, or ‘it will be at some particular time’, or ‘(this is taking) place at the 
same time simultaneously (with some other event)’ (yugapadrüpa). There the vision of 
Your nature takes place as it is in reality, of which one cannot say that it is either eternal 
or not. (In other words, timeless transcends the polarities of ‘eternal’ and its 
opposite, as both involve some n of time). It is because this state is free of the 
passage of time (kālakalanā) that it is called Mahakalakali (the Kali of the Great Time) 
in the Kramastotra." 
™ Read —carvanacaturà for -carvanácaturá. 

55 Read ityddyuktivat for ityadyuktavat. 

55 Tp 4/12a. Also quoted in TÀv ad 1/41-42, 5/129cd-131ab (128cd-130ab) (the whole 
verse), 7/64cd-65ab and 14/46. See note to the first instance. 

597 Every moment unconditioned consciousness expands to encompass, as it were, its 
contents. On the contrary, the consciousness of the limited perceiver conditioned by its 
situation in the body etc., ignorance and past Karma, contracts back in on itself every 
moment with each perception. The oneness of subject and object in the one unitary 
consciousness is an ongoing process of unification which is as if in a state of perpetual 
expansion. The separation between subject and object at the individual level is, on the 
contrary, a constantly recurring process of self-delimitation, that is, contraction of 
consciousness, that is experienced only in the subject, extending momentarily in each 
act of perception out to the object, to then withdraw from it, once known. This form of 
knowledge is conceptual (savikalpa) and is based on relative distinctions 
(bhedapradhána). The object is ‘outside’ the limited perceiver and is not perceived 
directly. The other form is the cognitive consciousness (sarivirti) which perceives the 
object directly because it is ‘inside’ within it, at one with it. This form of consciousness 
is that of the perceiver when freed of limitations by *consuming' them into itself, that is, 
experiencing that all things at rest within it, and so do not, and cannot, condition it. In 
this case, the object is perceived through a process of unification with the subject that, 
unmediated by the activity of the sense and mind etc., takes place all at once, not step by 
step, as happens in extroverted perception. So, from this point of view, the former, is a 
‘sequence-less’ process and hence non-temporal. The latter is on the contrary, 
contaminated, as it were, by time. Kali, the Goddess Who embodies process, time and 
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consciousness) in this way, the ‘inner’ ‘enjoyment’ of phenomena that abide at 
one with the perceiver, (each) the nature of all things, because every (single 
thing) is everything (sarvasarvatmaka), is that of making them one with one’s 
own nature by consuming them fully (in an instant) (alamgrasayuktya) by the 
process of violent digestion (hathapakakramena).** (Thus, this consciousness 
is) ‘coloured’ by that (enjoyment of all things). (In other words,) it is one with 
(the perceiver, who) withdraws (them all into himself), Thus it is ‘completely 
full (and all-encompassing)’, and so (this cognitive) consciousness (vitti) is, in 
relation to each and every thing (karhcid api prati) also, the agency of the act of 
perception (vidikriya), because it assumes the condition of an object of 
enjoyment (bhogyatva) and ‘dissolves away, into the abode of (the 
transcendent) Akula', which possesses (the transcendental) nature described 
(in such passages) as (the following): 


‘Kali’s supreme abode, extensive (and abounding) with the glorious 
power (vibhava) of the Light (of consciousness), immeasurable (ameya) and 
imperishable (transcendental) Akula, from which the waves of discrimination 
between existence and non-existence have fallen away, is victorious.’*” 


(Dissolving away there,) it comes to rest on the plane of the reflective 
awareness of (universal) ‘I’ (consciousness), which is the wonder (camatkara) 
of repose within its own nature. Thus, as (this cons ousness) operates (Ka/ana) 
the Great Time, it is called Mahākālakālī in the venerable Kramastotra etc. That 
is said there: 


"I praise Kalr Who, by Night in the cremation ground, where the great 
elements (Earth and the rest) dissolve away, devours the Great Time, along with 


its opposite, is the power of time (kalasakti). As such, She both binds by subjecting 
perception to temporality and frees it by withdrawing it, allowing for the vision of all 
things within the one divine consciousness of Siva, the supreme perceiver, Who views 
all things directly within and at one with Himself, sub specie aeternitatis. 

P" See above, 3/262ab-263ab (261-262). There this process is described in the context 
of the Divine Means (sambhavopaya), which operates in pure subjective consciousness 
devoid of objectivity, and hence thought constructs. Thus, the Empowered Means 
described here, which is concerned with the purification, that is, elimination, of thought 
constructs, culminates in the Divine Means, of which the highest form is No Means 
(anupáya). 

?? Kaliküstotra by Jüànanetra verse 15. 

“ The Cidgaganacandrikà elaborates on this verse as follows: 


yah Smasana iha bhütaghasmare rajyate ‘mba karaviranamani | 
grühakar grasasi tari srutari mahakalam apy asuhutasadurgraha | 247 || 
dikcari dasasu diksu ya bahistattadindriyamayisu jrmbhate | 

antaramba karanatraye ca ya khecari galasi te ca tvatpriye | 248 II 


‘O Mother, the one who shines (as Your beloved) here in the cremation ground 
called Karavira that consumes (all) living beings is well known as Mahākāla. He is the 
perceiver that You, who are the fire (that consumes) the inauspicious (and so) are hard 
to grasp, devour. (247) 
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the host! of the congregation (cakra) (of Yoginis) who move in the Void of the 
directions; She Who, inconceivable, shines like a fire (kindled by) the wind 
(anilanalabha). ? 


So too in the venerable Parcasatika: 


‘Burning with (the energy of) menses, blazing greatly, Her light is 
like millions of suns, free of the stain of the powers (of limitation) (kala), She is 
intent on operating (kaland) Time. There, where She dissolves away, she is 
called Kalakali.’* 


Now, having described in this way the nature of withdrawal in relation 
to the subject, he also describes the nature of the inexplicable (in relation to it). 


12) Mahabhairavaghoracandakali - The Horrific and Fierce Kali of 
the Great Bhairava. The inexplicable state of the subject. 


mË mr. war ager erat: | 
tars sf ewm fas Wq do emi 
vadit sAm: cmm. | 
Tarot TT cup Wubi qp $63 og 


pramátrvargo mánaughah pramāś ca bahudhà sthitah | 
meyaugha iti yat sarvam atra cinmátram eva tat V 171 I 
iyatin rüpavaicitrim āśrayantyāh svasamvidah | 
svücchandyam anapeksam yat sā para paramesvart | 172 ll 


The subjects, the (various) means of knowledge, the many forms of 
knowledge (prama) (they bring about), and the objects of knowledge — all 
that, here is (pure) consciousness alone (cinmátra). The Supreme Goddess 


Dikcari unfolds externally in the ten directions made of each one of the senses, 
and Khecari inwardly within the three (internal) senses. O Mother, You devour these 
two You love.' (248) 

“" Read with MS Jh —ganena for —granena. 

“ Swami Lakshmanjoo explains (KNP p. 44): "The Great Night is without the outer 
light, which is the perception of duality (bhedaprathda). In it the five Great Elements 
have completely dissolved away. In this state, the subjectivity of the body, breath, subtle 
body and void have been completely withdrawn. The goddess Cinmahe$vari (the Great 
Goddess of Consciousness) shines in the cremation ground of the Heart, which is 
completely full of inner Light. (She shines) where the senses of knowledge and action 
are located, along with the Skyfaring Energies (Khecarisaktis), who are (the Eight 
Mothers) Brahmi and the rest. She completely swallows up Mahàkala (the Great Time), 
who is the supreme perceiver, and makes him one with herself. Thus, the goddess, 
whose glory is beyond conception, who shines in this way, the equal of Wind and Fire, 
is called Mahakalakali, because she devours Mahakala also. I bow to Her, that is, I enter 
into Her own inconceivable nature." 

59 Read with the MSs of the DP, rtujvala for rtojjvalà. 

5 DP 5/44cd-45. 
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(Parame$vari) who is Para (the Supreme) is the freedom and independence 
of one’s own consciousness, which assumes this wonderful diversity of 
forms. (171-172) 


(All) ‘that’, namely, all this — the object, means of knowledge, subject 
and (resultant) knowledge (prama), that unfolds in many forms here, within the 
Abode of Akula, which is the reflective awareness of ‘I’ (consciousness), ‘is 
(pure) consciousness alone (cinmàatra) . The meaning is that it manifests as 
one aesthetic relish (ekarasa). That therefore is the ‘independence’ (of one’s 
own) self-luminous and supreme ‘consciousness, which assumes this 
wonderful diversity of forms’, unconditioned (and undivided) by the subject 
and the rest. 


‘The reflective awareness (vimarsa) of that God beyond the gods, Who 
is supreme (awakened) consciousness, is (His) supreme power, (that is, the 
Goddess,) who is omniscient and the repository of (all) knowledge.” 


'* Swami Lakshmanjoo explains (KNP p. 45-46): ‘Now the most elevated, state of the 
Wheel of the Inexplicable will be described, which is in the sphere of the perceiver in 
the last expansion of the goddess Kali, who is the wonder of consciousness. When the 
previous state of the goddess Kali, who is the supreme subject, enters into the abode of 
the Inexplicable, she attains Her most clearly evident state, and so attains (her 
completely) perfect state of fruition (pratiphalita), that is, Her own completely full 
expansion. She is (completely) expanded (spháribhüta) in this condition (dasa), and so 
she, who is the wonder (camatkrti) which is the supreme perceiver, gives rise to all the 
previously described states. In order to make (all) that one with her own nature, her 
place of rest (üfrayasthána) is also formed. Moreover, having come here, the subject, 
ans and object of knowledge, as well as the goddess in the spheres of the wheels of 
emanation etc., arise and recede. When all these states dawn, this goddess Para, whose 
nature is the supreme perceiver, is said to be in Her full (and complete) form 
4) And when, in the same way, these states are again made her own, 
Mahe$vari is considered to be in her ‘lean’ (kysa) form, that can bring about what is 
most difficult [i.e generate them again]. This is because reaching this state (Kofi) of the 
Wheel of the Inexplicable, all that remains is just the energy (kala), Kalasarnkarsini. The 
venerable Abhinavagupta describes the abode of Kalasarnkarsini in (verses 
4/178cd-180ab of) the  Tantrüloka. . . . This goddess is called 
Mahabhairavacandograghorakali, because she manifests (Her true nature) threaded 
through with the Wheels associated with the subject, means and object of knowledge. 
She dissolves them away into her own nature and also makes them manifest there. To 
emphasize this point, the Kramastotra uses the adjectives 'canda, ghora and 
mahabhairava’ with great reverence with reference to the wheels of the object, means of 
knowledge and the subject. She is called this because this supreme goddess Kali in the 
form of the Inexplicable (Anakhya) swallows them up in the Great Devouring 
(mahdgrasa).’ 

“© This verse is also quoted in TAv ad 5/77cd-78ab (77). There, as here, Jayaratha does 
not tell us its source. Ksemaraja quotes it in the ŚSūvi ad 3/27 (p. 113) and ibid. ad 3/44 
(p. 139). In both instances, he says that it is drawn from the Kalikakrama. He also 
quotes it in the NTu ad 1/22cd-31ab, where he attributes it to the Kalikula. When he 
quotes it in the SvTu ad 11/3cd-4ab, he says it is from the Kalikakula. There the fourth 
quarter reads aviyukto yaya prabhuh — ‘from whom the Lord is never separated’. cf TA 
3/67ab (67cd): kauliki sā para Saktir aviyukto yaya prabhuh. *Kauliki is the Supreme 
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This is said to be the essential nature of ‘the freedom’ (of 
consciousness) which consists of the reflective awareness of (pure) ‘T 
consciousness, the nature of which is described in such passages. In terms of the 
modality by which it is known, objectively (prameyaprakriya) as the plane of 
the subject, it is called *maháàbhairava'; as that of the object, ‘canda’; as that of 
the resultant knowledge (prama), ‘ugra’, and as that of the means of 
knowledge, ‘ghora’, and so taken all together, (She is) Mahabhairava- 
candograghorakali. According to our philosophy, She is ‘the Supreme 
Goddess’ (Parameávari) Who, as full (and all-encompassing), is called ‘Para’ 
(the Supreme). As is said in the venerable Paficasatika: 


‘O (Siva) worshipped by (all) the gods, She Who resides in the emission 
of the seventeen (energies), fierce like the Great Bhairava, withdraws all the 


Power, from whom the Lord is never separated'. Here this quarter verse reads 
sarvajfiajfiánasàlini — ‘(she who) is the repository of the knowledge of the omniscient 


goddess) is omniscient and the repository of knowledge.' This is also the reading in 
MSs Ch, Jh and Ñ of the citation in TÀv ad 4/171-172, and is the one we find in 
Ksemarája's citations. Accordingly, I have chosen this one. Even so, ‘(the goddess who 
) the repository of the knowledge of the omniscient one’ is certainly the more elegant 
variant and does not suffer from redundant repetition. 
In SSüvi ad 3/27 (p. 113) Ksemaraja comments on this vei 
iti srikülikakrama-nirüpitanityà mahdémantratmakakrtakahamvimai 
Glapadi tat tad asya svatmadevatavimarsanavaratavartanatma japo jàyate. 


sya yad yad 


"According to this teaching, imparted by the venerable Kalikakrama, whatever 
one says who is firmly established in the reflective awareness of the uncreated ego 
(aham), which is the Great Mantra, becomes the constant repetition of Mantra. (This 
repetition) is the reflective awareness of the deity, which is his own Self.’ 


In $Süvi ad 3/44 (p. 139) he explains: iti Srikdlikakramoktanitya yat 
vimar$amayam rüparn tatsamyamát antarnibhalanaprakarsat kim atra ucyate ayam hi 
sarvadasásu dedipyamáàno nirvyutthànah parah samadhih | 


‘According to this teaching, imparted by the venerable Kalikakrama, what is 
said here (about this)? It is supreme (and permanent) contemplative absorption 
(samadhi), from which there is no emergence, and that shines intensely in all states (and 
levels of consciousness). (It is achieved) by the most excellent inner attention (to one's 
own consciousness that takes place) by concentration (sarhyama) on that form which 
consists of reflective awareness.” 
©” One could also translate ‘She Who resides in the emission of the seventeenth 
(energy). The Vidya of Kalasarhkarsini, who is the supreme form of Kali of the 
Kashmiri Kali Krama, consists of seventeen syllables. She is accordingly depicted as 
being in the centre as the seventeenth and highest Goddess, surrounded by Her sixteen 
aspects, represented as Kalis, each of which embodies one of the syllables of the Vidya. 
These kinds of configuration (cakra, mandala) of purely female forms are a feature of 
the Kali Krama. A striking, well-known example of the same, which is central to the 
Srividya, is Sricakra, which also consists entirely of female forms. In both these cases, 
the Goddess in the centre contains within Herself the male polarity, which must, of 
course, be present in some way. The Wheel of Sixteen energies, in this case Kalis, 
symbolizes the Moon with its sixteen digits. The seventeenth in the centre is understood 


248 CHAPTER FOUR 


Bhairavas and the universe. She within Whom She inwardly comes to rest is 
Bhairavi, full (of all things). She is Para (the Supreme Goddess), who is 
Mahabhairava-candograghorakali (the Fierce, Terrific and Ferocious Kali of the 
Great Bhairava). * 


So too in the venerable Kramastotra: 


**T praise Mahábhairavacandograghorakali, She Who is beautiful with 
the Moon (that shines) in the Void of Energy (kalākāśa), the essential being of 
the Fourth state, which is the skilful power (caturya) to set in motion the wheel 
of the rays?" of the architect (tvastra) of the three processes (of emanation, 


persistence and withdrawal).'^! 


to be the emissive energy (visarga) that generates and withdraws the others. See above, 
note 1,23 and 3/139ab-142ab (3/138-141) commentary and notes. The Vidya of 
Kálasarhkarsinr is *HRIM MAHACANDA YOGESVARI THR (M)** DHR (M) THR 
(M) PHAT PHAT PHAT PHAT PHAT . *Sanderson cogently suggests that if the first 
syllable is, as it should be, the seed-syllable of the Goddess, then it should be 
KHPHREM not HRIM. **Sanderson suggests that an anusvára is required, as that is 
common practice. See the Appendix concerning mantras. 

®* DP 5/46cd-48ab. The last half of the last line reads in the MSs of the DP —ghorá kali 
parapara. ‘(She is) Mahabhairavandograghora Kali, Who is (both) supreme 
(transcendent) and inferior (immanent). 

The Cidgaganacandrikà elaborates on this verse as follows: 


tvastur amba Sivabodhabhasvata 
dvadasakramapadatrayordhvaga. 


itah prabhrti ya maricayah | 
su sarhcarasi và trayodast || 249 || 


‘O Mother, the rays of Tvastr (the creator Sun) beginning from emanation, 
shining with Siva consciousness, travel beyond the sequence of twelve (Kalis) and the 
three planes (of creation, persistence and destruction). You who are the thirteenth (Kali) 
move within them.’ (249) 
°° Compare the expression here — maricicakrasaricáracáturya — with the expression 
vaicitrya-caryácáracaturüh, with reference to the energies of the letters from A to KS, 
that are ‘skilful in executing wonderfully various modes of behaviour’ (PTv p. 204). 
Also (ibid. p. 282) taccakracára-caturasthitayah, with reference to the rays of the 
goddesses of the Trika, whose 'states are skilful in the movement of the wheel (of the 
rays) of their (energies). Again, somasüryakalajalagrasana-vàmanacaturà, with 
reference to the energies of consciousness that are ‘skilful in devouring and emitting the 
network of the energies of the Moon and the Sun’ (ibid. 206). Finally, Sambapaficasika 
(3) -srstyadimaricicakracitrasarcaracaturyat ‘by virtue of the skill of the wonderfully 
various motion of the wheel of the rays of emanation and the rest’. 

*' Swami Lakshmanjoo explains (KNP p. 46-47): ‘The motion within the sphere 
(mandala) of the twelve rays associated with the Sun that shines as the three processes 
of object, means and subject is the skilful capacity of (its) radiant pulse (sphurattà), 
which is (its) cosmic expansion (visvavikasa). It is due to (this skilful capacity that) the 
mistress of the wheel of consciousness, whose nature is the supreme perceiver, sustains 
the nature of the essential being of the Fourth state, which is the Inexplicable. She also 
shines in that Sky of Consciousness with the radiant light of the Moon in the sky, as She 
is endowed in all respects with the light of the Energy of the New Moon (amakala) (see 
above, notes 1,16 and 3,432) which is (her nature as) Kalasarhkarsini. I praise that 
goddess Mahabhairavacandograghorakali, who possesses all these characteristics, that 
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Surely (one may ask,) what is the nature of Her supremacy? With this 
question in mind, he says: 


M: MRAR NAA TT: 


imāh prāguktakalanās tadvijrmbhocyate yatah | 


For it is said that (all) these operations (kalana) (of consciousness) 
we have just described are (nothing but) her unfolding. (173ab) 


Thus, as (the Twelve Kalis) are the unfolding expansion of that 
(consciousness which takes place) in such a way that the nature of every (single 
one) is all (of them), all (the Kalis) are also present in each (form of) 
consciousness, and they (all) abide (at one with) consciousness and are not 
different from it. Thus, because the twelve-fold nature is present in every single 
one, it is said that in the rite of the succession of the transitions (of the sun into 
the signs of the zodiac) (sarcarakramapüjà),"" (the goddess of consciousness) 
should be worshipped in one hundred and forty-four aspects. As scripture 
(declares): 


‘One should worship the goddess twelve times in association with (each 
one of) the twelve spokes. 


Thus, there is not even the slightest opportunity to talk about a 
thirteenth form, and so it is rightly said that in reality, consciousness consists of 
just twelve (aspects, not thirteen). Surely (one may ask,) everywhere in the 
Krama system (kramadarsana) (we find a) reference to the venerable goddess 
Sukali*" in the midst of the venerable goddesses of emanation and the rest,°'* so 
that there are thirteen goddesses in the Wheel of the Inexplicable. Thus, the 
venerable Mahabhairavacandograghorakali is the thirteenth. That is said in the 
venerable Paficasatika: 


is, having dissolved away the plane of the perceiver (identified with) the body, vital 
breath, subtle body and the Void, I enter into the essential nature of the unlimited 
perceiver and of (the reality) which is full of the aesthetic savour of bliss." 

* Cf. above, 4/146cd. 

* Emend svakalim to sukalim. 

^" Notice that this is the one place that Jayaratha does not quote the Kramastotra along 
with the Devipaücasatika. Sukali is the fifth Kali in the Devipafcasatika. The 
corresponding verse in the CGC is 231: 

kalapalakamukham sivantakarn vi$vam abdhipatitodabinduvat | 

piirnatarn vahati yatra dipticidghasmari tvam iha sadhyakdly asi 

Il 


‘The universe beginning with the Guardian of Time (i.e. Kālāgnirudra) up to 
Śiva is like a drop of water fallen into the sea. It transports plenitude where You, the 
consuming fire of incandescent consciousness, are the Kali to be attained here." 
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‘She is Unstruck Sound (ahala),°”’ frightening, fierce, (both) Kula 
(Sakti) and Kaula (the union Siva and Sakti),'5 She is undisturbed. Undefinable, 
She cannot be (perceived or) defined by (any) defining (feature)*" — She is (the 
Kali) called Sukali, Who bestows success (siddhi)." 


So too in the venerable Tantrarajabhattaraka: 

‘And (1) Srstikali is the Supreme Goddess in (both) emanation and 
withdrawal.“ Then*? (comes) (2) the fierce Sthitikali, then (3) Sarnharakalika, 
(then comes) (4) Raktakali who savours, without break, a stream of blood, (then 
come) (5) Sukali, (6) Yamakali and (7) Mrtyukali Who arouses (great) fear, and 
so too (8) Bhadrakali, and another is (9) Parmadityakalika, (10) Martandakalt 
and (11) Kalagnirudrakali, who is very powerful," (12) the Kali in the family 
(kula) of Mahakala (the Great Time) (ie. Mahakalakali), and 
(13) Mahabhairavakalika (i.e. Mahabhairavacandograghorakali). (Thus) one 
should know Kali, Who is of thirteen kinds, according to (her) different 
names, ”®?' 


The venerable Sardhasatika was quoted previously as being in 
agreement with this view." Even though the intended point stated here is that 
(this view is) common with that of the Krama teaching (kramanaya), how is it 
said, contrary to this, that the goddesses are twelve? It is said here (in 
response), that here in the Krama view (kramadarsana), there are considered to 
be thirteen goddesses, that should be worshipped in the Wheel of the 


615 Read with the MSs of the DP ahalà in the place of dakalà. 

°° Read with the MSs of the DP kulakaula- for kulakali-. 

? Read laksanirlaksà for laksyanirlaksyd. The edited text of the DP, which I follow, 
reads: 


4 sa] laksanirlaksà fe: niil ksa] sukali nama siddhidà || DP 5/32. 

?'* This passage is drawn from the fourth sarka of the JY 4/4/38cd-42ab (MS K fl. 69b- 
70a, MS Kh fl. 58b, MS G fl. 83a-83b). According to the MSs I have consulted, this line 
reads: srstikáli ca [all MSs: ya] sarnhàri srsta sa paramesvari. ‘And Srstikali, Who has 
been emitted and withdraws (all things), is the Supreme Goddess.’ 

“° Read, with the MSs of the JY, tato for tathd. 

©° Read with the MSs of the JY kaldgnirudrakdli mahollbanà for kalagnirudra- 
kàlamahollbana. 

©! The MSs of the JY read rasmibhedatah, i.e. ‘according to the division of the rays (of 
the Wheel)’. The JY introduces these Kalis, declaring their association with the Kali of 
the Supreme Sun: 


paramarkaprabha santa sphuratsmaranadipità \\ 
bhariipa parama kali kalayanti jagatsthità | (4/4/42cd-43ab) 


“Tranquil, She is the Light of the Supreme Sun, lit up with the radiant (power 
of the) will. The supreme Kali, whose form is Light, is present in the universe, 
generating (all things)." 

After listing the names of the Kalis, the JY teaches that: trayodasavibhedena 
grasate sacaracaram | ‘with (her) thirteen divisions, She gobbles up the moving and 
immobile (universe).’ (4/4/45ab) 

“2 See above, TÀv ad 4/149. 
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Inexplicable in such a way that every one is of the nature of all of them.*? Thus, 
to this extent, there is no fixed rule (niyama) (as to their number); accordingly, 
in the venerable Kramasadbhavabhattaraka, there are said to be seventeen 
goddesses, that should be worshipped in the Wheel of the Inexplicable. As is 
said there, beginning with: 


‘O Mahadeva, arisen out of Time, She Who is bliss, rejoicing, Siva, 
dense with consciousness, (located) in the middle of the conjoined couple 
(yugma) (of the two breaths), imperishable (aksara), Her field is the 
imperishable.9 Transcendent (akula) and eternal (nitya), She is Kalakali, Who, 
undisturbed, operates (the processes of emanation). She within Whom that 
energy merges is said to be Srstik: 
(Ending with): 

‘The wheel of the three processes (of emanation, persistence and 
withdrawal), great and extremely fierce, is the architect (tvdstra) (of all 
things), "^ rich with the rays (of energies), its nature (all destroying) time at 
the end of the end of the aeon, acts there by its skill (in observing) the Great 
Practice (mahdcdra) (of the cycle of emanation and withdrawal governed by the 
Kalis). She who is the energy (kala) that is most fierce and terrible is auspicious 
(sivà) in the fourth state (of the Inexplicable). (She is the energy of) the great 
and terrible (ghora) Bhairava, whose form is fierce (canda), the great Kali Who 
consumes (all things) totally, the sixteenth, Who destroys time (and death). 
Know that She is the seventeenth“ Kali, Who does all things.’ 


Thus, one should not accept (the view that) it is with this intention that 
the liturgy (püjàkrama) of the author of the venerable (Krama) Stotra (consists 
of thirteen Kalis). As they say: 


""*'According to the venerable Kramasadbhüva etc., the petals 
(patrikd) here (in the mandala of the Kalis) is in the series of (lunar) days" that 


*? Here, once again, Jayaratha feels it necessary to justify why the scriptures say that 
there are thirteen Kalis, whereas Abhinava names only twelve. Here he says there are 
indeed only twelve Ki but according to the Krama system, in the supreme state of 
consciousness, every single thing is experienced as all things. This state is a thirteenth 
condition which contains all the twelve aspects in this form of oneness. 

4 But above (TÀv ad 4/126) Jayaratha affirmed that the Kramasadbhàva teaches that 
there are sixteen Kalis in Anadkhyacakra, 

5 Read aksaraksaragocara for aksarü ksaragocara. If we accept the reading of the 
printed edition, one would translate ‘imperishable, Her field is the perishable’. 

6 Cf. the first line of the verse of the Kramastotra describing this Kali (above ad 4/171- 
172). 

* Read maricyadhyar for maricyadyam. 

** Note the aisa form saptüdasi which here replaces the regular saptadast. 

© A series of quotations of verses set in Arya metre begin from here that appear to be 
all from the same text, in which the Krama teachers and their lineages are described, and 
Sanderson, for convenience, calls the Kramavarisavali - A Krama Genealogy. The 
author (here referred to in the honorific plural) was a contemporary of Jayaratha, who 
quotes him mostly to point out what he considered to be his mistakes. Each of these 
citations are marked with an asterisk, so that they may be easily identified. 
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sustain the solar Kula (bhdskarakula), to which the venerable author of the 
Stotra (belonged). 9! 


(According to this view,) there are considered to be thirteen or twelve 
goddesses present as the objects of worship in the Wheel of the Inexplicable, 
regarding which (we have) undertaken this discussion. In this way, here, 
without the venerable Sukili, there are said to be only twelve goddesses that 
should be worshipped. What is wrong with that?*? As (is said in the) scripture: 
‘One should place? the word, ‘mahabhairavacandograghorakal?’ 
along with the words, ‘srsti’, ‘sthiti’, ‘sahara’, ‘rakta’ and ‘yama’, ‘mrtyu’, 
‘rudra’, *mürtanda', ‘paramaditya’, ‘kālāgnirudra, and ‘mahakala’ (all of 
which are) conjoined at the end with the word ‘kali’. 


Including this (reference) in the (commentary on the Kramastotra 
called) the Kramakeli, written by (Abhinavagupta,) the author (of the 
Tantraloka,) and thereby explained in this way, (it is clear) that nothing there 
also should be understood to be otherwise (then taught here in the 
Tantrüloka) 5^ 


*9 Read —parvásu for -pürvàásu. 

°! Twelve Kallis are related to the twelve months of the solar year. Several of them, as 
we have seen. are overtly identified with the sun. The time they measure and consume is 
that of the sun, which is generally identified with the thirteenth Kali. Analogously, 
according to the Kramasadbhava, there are sixteen Kalis, who are related to the sixteen 
phases of the Moon in a lunar month, with the seventeenth as their source. This 
reference is saying that the two series, one lunar, taught in the Kramasadbhava, and the 
other solar, taught in other Krama scriptures, are interrelated. In the CMSS, the Krama 
teachings concerning the thirteen Kalis are called the Bhanavikrama, that is, the Liturgy 
of the Goddess of the Sun. It is also called the Bhanavikula, (see Appendix to this 
chapter) which is virtually synonymous with the name Bhaskarakula. This is a name of 
this Kula (lineage, tradition, school etc.) of the Kalikula/Kaltkrama. The author of the 
stotra, i.e. the Kramastotra, is Erakanatha. This reference makes it clear that the cycle of 
(originally) thirteen Kalis is elaborated specifically in this Krama lineage. 

^? Jayaratha is again, as before, struggling to defend the view that Abhinavagupta has 
been faithful to his Krama tradition, by maintaining that there are twelve Kalis, not 
thirteen. He did, in fact, omit Sukali. 

55 Read nyaset for nayet. 

^^ Jayaratha quotes this reference, found in Abhinava's commentary on the 
Kramastotra, the Kramakeli, to justify his assertion that Abhinava's presentation of the 
Kalis in the cycle of the Inexplicable as twelve, not thirteen, is not of his own making. 
Unfortunately, Jayaratha does not tell us the source from which these verses are drawn. 
It is a striking fact that even though this passage agrees with Abhinava, it does not agree 
with any of the other sources we know. Sanderson (2007: 355) doubts that the passage 
as it stands is genuine, and as he writes, is ‘earlier than Abhinavagupta, I suspect that it 
has been modified to serve this purpose. The first line, giving the parts of the first six 
names that proceed [sic (precede)] —kali reads yat srstisthitisarnhüraraktai$ ca 
yamamrtyubhih |. . .] but the conjunction ca is out of place and, more significantly, the 
compound yamamrtyubhih has a plural ending rather than the dual it requires. The 
anomalies arose, I suspect, by dropping —su- for Sukali after yama- and then inserting 
the redundant conjunction to restore the metre (« raktair yamasumrtyubhih). If this is 
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Thus, here (according to the Kramakeli) (where we read that the 
teachers are,) in due order, the venerable Govindaraja and Bhanuka etc., the 
instruction of the teachers (of the Krama school) has in this way many branches. 
Even today it shines intensely in a hundred ways on the path of the heart of 
(those) great souls who are (its) great teachers. As is said there (in the 
Kramakeli) by (Abhinavagupta): 

This long citation from the Kramakeli continues up to ‘May I now also 
grace (all) people . . ." 


Kramakeli^* 


*Just as the first (teacher) was the venerable and most excellent Kaula 
adept (vīra), whose name is mentioned with reverence, called Govindaraja, the 
second was the venerable one called Bhanuka,°” and the third was the venerable 


so, then the passage in actual fact attested to the thirteen Kali model that includes 
Sukali, as we find in all other cases." 

© The following long passage beginning with ‘just as the first (teacher) . . .' up to‘... 
present in my own being (to them)" quotation from Abhinava's commentary on the 
Kramastotra, the Kramakeli. Ksemaràja confirms that this is so as he quotes a line from 
it in his commentary on the Sivastotravali (ad 11/10), introducing it by saying ‘as has 


been said by my teacher in the Kramakeli.' (yathoktam asmadgurubhih kramakelau) 
(Sanderson 2006b: 36,110). This line, as quoted below by Jayaratha, says: 


Srimatsadasivapade ‘pi mahograkali bhimotkatabhrukutir egyati bhangabhümih ‘The 
great and fierce (mahogra) Kali, her eyebrows knit with tremendous fury, becomes the 
plane of destruction (bhangabhümi) on the plane of the venerable Sadasi 
reads gatograkali for mahograkali. He concludes his citation sayin, ato màm 
ksatamaranam cidanandaghanam advayànimüdipütram kuru. ‘Make me a fitting vessel 
for the (realisation) of nonduality and the yogic powers of becoming small at will etc. 
and, (my) death destroyed, (make me) dense (uninterrupted) consciousness and bli: 
© Bhanuka (the Sun), also called Vamanabhanu, the sun-like Vamana who causes the 
lotuses of the lineage to blossom. Also called Vàmana, Viravamanaka (PS p. 146), 
Vamanavira, Viranatha is Hrasvanatha mentioned below. Two works by him have come 
down to us. One is the Svabodhamajijari (the Bouquet of (the Flowers) of One's Own 
(Awakened) Consciousness). The last verse declares that it is the work of Vamanadatta, 
the son of Harsadatta, ‘a lion in the forest of Min ". At the end of the other work, 
the Dvayasampattivartika (also called the Bodhavildsa), the author adds that his father 
Harsadatta was born in TakadeSa. I supply sufficient arguments to establish that 
Hrasvanatha bore all these names, and take care to distinguish him from Vamanadatta, 
who wrote the Vaisnava Sarivitprakdsa, who tells us that his father was Devadatta, son 
of Ratradatta (Dyczkowski 1990: 6-8; see also Sanderson 2006b: 38-42). 

The Dvayasampattivartika is a commentary (vartika) on two (dvaya) verses 
regarding the attainment (saripatti) of liberation-in-life by the fusion of the two aspects, 
introverted and extroverted, of fundamental consciousness. Edited and translated into 
Italian by Gnoli and translated into English by Torella (see bibliography), the 
Svabodhamafjari is a very interesting short tract which, although not clearly 
represented as a Krama work, declares itself to be the ‘oral tradition of the Siddhas’, and 
is compatible with its basic view that higher, expanded consciousness can be achieved 
through attentive awareness of the experience of beauty, intense emotions and feelings 
that arise at times, such as in the experience of orgasm (Sanderson ibid. 340). Vamana 
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one called Eraka.” They obtained the same teaching from the venerable 
Keyüravati,* Madanika, and Kalyanikà, who (had all three) received the grace 
(of the teaching) from the venerable Sivanandanatha, who had received the 
teaching in the Northern Seat (uttarapitha)*” from the goddesses of (that) 
sacred seat (pithesvari).5" 


was the teacher of Cakrabhanu and others, from whose disciples Abhinava learnt 
Krama. 

5" Erakanātha wrote the Kramastotra. 

© Later Krama teachers trace their lineage back to their first teacher Jñānanetra through 
Keyüravati alone. It is hard to say why Abhinava adds Madanika, and Kalyanika. He 
does, however, indicate that Keyüravati was the first. The other two were graced like 
her with initiation. Female gurus are not very common. It is particularly striking 
therefore that all the subsequent Krama tradition was channelled through Keyüravati. 

* Read uttarapithe labdhopadesat for uttarapithalabdhopadesat. The Northern Seat is 
Uddiyana (also spelt Oddiyana, U/Odyàna and U/Oddayana). The Krama sources 
normally portray it as the sacred seat (pifha) where male adepts (siddha, vira) and 
female (yoginis) meet. There they are indistinguishable from deities and other 
supernatural beings. Indeed, they too are such. The texts delight in describing the 
revelries in the cremation ground there as awesome theophanies of the Goddess Kali 
and her fearsome retinue. One such account is found in the Kramasadbhava. It begins: 
‘In the North is the great sacred seat (pitha) called Oddiyana, the resort of Siddhas and 
Yoginis. In that fair and excellent seat (pitha) is the Karavira cremation ground . . . 
thronged by great Bhairavas In this most fearsome circle with great Mothers (mátr) 
rests the supreme goddess Kali in the limit of the state of self-awareness, standing on 
Bhairava, devouring the power of Mahākāla (the Great Time of Death), void in form, 
infinite, with eight embodiments, auspicious, adorned with fifty Rudras and attended by 
the sixty-four (Yoginis); Indra, Brahma, Visnu, Rudra, Iévara, Sadāśiva and Mahadeva 
Bhairava, the seventh, are ever present as the transcended ‘dead’ (that form the throne) 
of that Goddess.’ Here Bhairava himself seeks instruction from the goddess, asking 
‘about the ultimate (attained) through the power of my self-awareness’. He wants to 
know what ‘remains hidden in the heart of the Yogini’ (edition and translation by 
Sanderson 2006b 25-26). It is here, the tradition declares, that Jñānanetra (alias) 
Sivünanda, who founded the Krama lineage that transmitted the Krama teachings 
derived from these scriptures, received instruction from the Goddess Mangala, a form of 
Kalasarnkarsini Kali, who is the leader of the circle of goddess of the sacred seat 
(cakresvari). Sanderson (2007: 261ff.) has successfully identified the location of 
Oddiyana as a small kingdom known to the Chinese as Wuzhagna (Japanese: Ujon) and 
to the Tibetans as U rgyan or O rgyan (see also Dyczkowski 1987a: 3 ), located west- 
north-west of Kashmir to the North of Peshawar, with its capital on the river Swat. 
Sanderson (ibid. 30-31) reports: ‘the goddess Mangala and the Karavira cremation 
ground were indeed proper to it, these two facts being independently attested by the 
Tibet U rgyan pa rin chen dpal (1230-1309) who visited Uddiyana (O rgyan) from Pu 
rahg in Western Tibet. He tells us in his ‘Guide to Uddiyana’ (O rgyan lam yig) that in 
the heart of region, before the entrance to a town whose women declared that they were 
yoginis, was a sandal-wood statue of the goddess Mangala (mangaladevi). He also 
visited the cremation ground to the east of the town and records that it was called bhir 
sma sha. This is surely the deformation of vīraśmaśāna for karavirasmasüna, 
confirming that the Kashmirian tradition is accurate in this regard too." 

“ Tt is possible, of course, that the plural here is an honorific and that the reference here 
is thus to the one goddess of the Northern Seat. According to Sitikantha and others, this 
is the goddess Mangala (also called Makaradevi), who is considered to be a form of 
Kalasarhkarsini. She is thus the first teacher (@diguru): srimakaradevi ādigururūpā jr) 
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There (amongst them), the first (of these disciples, i.e. Govindaraja,) 
who had obtained the teaching, (the thought) swayed (his) mind: ‘when so much 
has been understood, what is there now (left) to do?’ With his mind well set in 
this way, he (simply) waited for (his) body to come to an end, and as long as he 
lived, all he did was simply to pass (his) time (experiencing) the enjoyment 
(bhoga) (of the fruit of his practice that remained and) happened to come (to 
him), intent on instructing well (those) disciples who were fit receptacles of this 
knowledge, and (so) all this secret* was passed on to a teacher called the 
venerable Somananda.*? 


Bhànuka » Ujjata and Udbhata » Abhinavagupta 


The second one (i.e. Bhanuka) also (behaved) in just the same way, and 
his lineage includes a series of several teachers, beginning with the venerable 
Ujjata and Udbhata*? onwards. I (Abhinavagupta) who have attained by (their) 
grace glorious power, have explained this." 


(MP (1 Sk) K p. 5) (May the venerable goddess Makara, who is the first teacher, be 
victorious). MP (2 Tri): virasirihásanastheyam devi (-vim) paramamangalà (-lam) | 
7/85ab (This goddess, the supreme Mangala, sits on the Hero's Throne) and MP (3 AS): 
ambaraughaviküsaikadharminim [arnvarügha- -ni] mangalàr [-là] śraye | 

mayato gdlayaty àsu [-su] mangaleha tatah smrtà 76 II 


‘I take refuge in the (goddess) Mangala whose sole nature is the (perpetual) 
expansion of the flux of the Sky (of consciousness), She who quickly causes the falling 
away (gdlayati) from Maya is thus called Mangala here (in the tradition).' (76) 


However, one must admit that this is not so in all Krama works. The early ones 
refer to the goddesses of the seat as the teachers of Sivananda. Thus we read in the 
commentary on the Vátülanüthasütra (p. 18) that ‘the oral teaching (*that is beyond(?)) 
the six philosophical systems, the four Sakta traditions and the Union (of Siddha and 
Yogini) (melüpa) was put in sūtra form and revealed in oneness with the unsurpassed 
goal by the goddesses of the sacred seat (pithesvari) at the time of the Great Assembly 
to a certain perfected adept (sadhaka) by teaching him to experience directly the (truth 
of the) thirteen instructions (imparted in the form of sütras). Similarly, Ramyadeva 
declares at the end of his Bhavopahdravivarana (p. 44) that he is one ‘in whom the joy 
of endless vigour has arisen from his practice of empowerment revealed by the 
venerable goddesses of the sacred seats (pithesvart) (translations (modified) by 
Sanderson 2006 p 99 n. 343 and p. 82 n. 282, respectively). 

*!! Read with MSs Ch, Jh, Ñ, and T: sarvam idar for sa cedar. 

“2 Sanderson (2006b: 105 n. 368) opines that it is unlikely that this Somananda should 
be identified with the well-known author of the Sivadrsti, who was Utpaladeva's 
teacher, as the form in which he is mentioned would be more reverential. He notes that 
in every other case the suffix —pada is added to the name as a sign of respect. 

“8 Read, as Sanderson (2006b: 105 n 368) suggests —-ujjatodbhatüdi- for — 
ujjatodbhattàdi-. 

*" By telling us here that he received initiation in the Krama teachings from this line of. 
teachers, Abhinavagupta implies that his explanation of the Kramastotra, recorded in 
the Kramakeli, is inspired by them. Normally a direct commentary on a text does not 
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(The third teacher,) the venerable Eraka, exerted himself to achieve 
success (in his spiritual discipline) until, having become thus*? accomplished 
(siddha), he thought: *what use are worldly enjoyments (bhoga), that I have 
experienced such great trouble (klesa) (to attain them)? How is it that I was not, 
like (my) fellow students (Govindaraja and Bhanuka), intent (solely) as long as I 
lived to just elevating those who approached (me for instruction)? For: 


The great and fierce (mahogra) Kali, her eyebrows knit with 
tremendous fury, becomes the plane of destruction (bhangabhümi) on the plane 
of the venerable Sadasiva.“’ Having understood this, one should, having 
reached the supreme state (sthiti), venerate (adhitisthet) the goddess 
Kaálasarhkarsini with the great force (hathatah) (that withdraws even Sadasiva). 


May I now also grace (all) people by propagating also by means of a 
hymn the secret teaching present in my own being (to them). 
(End of citation from Abhinava's Kramakeli) 


Jayaratha denies that Bhitiraja was Abhinavagupta's Krama teacher 


Thus, those who nowadays do not know (Abhinavagupta's) lineage of 
teachers in this way (as stated in the Kramakeli, assert that): 


"(There was) also a venerable teacher called Bhitiraja, who was 
another disciple of Cakrabhanu, and the teacher of the teacher of Abhinavagupta 
in the Krama system (kalinaya).’°* 


allow extensive rearrangement and omission of its verses. So it is possible that he 
commented on the sequence as it was there originally. Jayaratha’s references to the 
Kalis being thirteen in the Kramastotra and offering reasons for that may suggest that 
Abhinava made alterations here in his presentation in the Tantráloka, not before. But 
this seems unlikely, simply because the manner in which the Kalis are deployed is an 
integral part of how their nature is understood to be. We have seen (above note 4,397) 
that a major reason given to explain this discrepancy is that the sequence of thirteen 
Kalis was the order in which they are worshipped, and that of the twelve Kali is that in 
which they arise as phases of cognitive consciousness. Thus, this is probably a 
distinction Abhinava himself originally made, not Jayaratha. 
“5 Read with Ch, Jh, Ñ, T: sann evarh for san eva. 
© See above, note 4,401. 
*' The hymn is the Kramastotra. The passage quoted from Abhinava’s commentary on 
the Kramastotra, the Kramakeli, ends here. 
*** Sanderson disagrees with Jayaratha here, agreeing with his opponent instead, that 
Bhitiraja was the direct disciple of Cakrabhanu. Apart from Abhinava's Kramakeli and 
the anonymous *Kramavarnsavali, we have two other accounts of the Krama lineages. 
The first is in the commentary by Sitikantha on the Mahanayaprakdsa, in Old Kashmiri. 
The other is by Arnasirhha. Sitikantha writes: 

"The venerable (goddess) Mangala Herself was the receptacle of the descent (of 
the teachings) in the location of the sacred seat . . . and she is the Accomplished Current 
(siddhaugha) which is the fire-stick (that lights the spiritual fire) of the Kula of tripartite 
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form which is the Current of Men (manavaugha) (read mdnavaughasya for 
münavaugha-), consisting of (Jfiana-) Netra, (Keyüravati) the Queen (rajfiz) and 
Hrasvanatha. By ‘Kula’ is (meant) a particular lineage (ovalli). The firestick of that 
(lineage) is the place where the (three teachers), which are like the three (Vedic) fires, 
arise. 

And then, at the end of the Current of Men (manavaugha), comes the first and 
foremost of the Current of Disciples (Sisyaugha), the venerable (Cakra-) Bhanu, who 
was the lord of eight disciples amongst whom the Queen called [sana was given the 
treasure of the tradition (5). 

Just as Mahadeva causes the eight (divine) forms to blossom, or Brahma (with) 
that number of Prajapatis, or the dawn (with) the circle of the directions that are as 
many, in the just same way, Bhanu, namely, the venerable Cakrabhanu, causes (his 
eight) lotus-like disciples to blossom. (6) 

Such is the series of teachers (parampará) of the traditions which, arisen (and 
active), is seen (by all). It is the flawless path of the means (to realisation) which, like a 
garland of lamps, is self-luminous and shines in the darkness (of ignorance).’ MP (2 Sk) 
p. 107-8, chapter 9, comm. on verses 5-7. 


Arnasirhha had two Krama teachers from two separate lineages, which he 
records in his Mahànayaprakása. The first teachers in both lineages are the e up to 
Cakrabhanu, after whom they diverge. The fir: and 
continues for three generations, through Nandaka, Sajjana, and Some$vara to Arnasirhha 
himself as the fourth (MP (3 AS) 158-161). Residing in the *abode of emptiness' full of the 
secret Krama, stainless and free from suffering, they are said to have attained the 
knowledge of the Great Teaching (mahdnaya), and thus received the Great Tradition 
(mahakrama). Arnasithha says about the previous teachers: 


uddisapithaja à mangalanandanirbhara \* 

sadasadbhà: varjità tam aharh Sraye Y 152 ll 

tatah $rimac chivanandanathaguruvaram sada | 
lokottaramahájfiánacaksusari pranamámy aham | 153 || 
Srimatkeyüravatyükhyà (-keryukhatyakhya) pithajajfianapáragà | 
khacakracárini yeyam tam aham naumi bhaktitah W 154 Il 
mahaviravaro yo ‘sau $rimadvümanasarnjfiakah | 

devidhümni sadariidhas tarn vande kramabháskaram | 155 Il 
tatah $rimaccakrabhünur devatdnayadesikah | 

mahávratadharo yas tam vande ‘hah paradhamagam || 156 || 
Srimadisanikai à paitcamudravibhiisita | 
akramakramasantanakovida (-santüánakovidàn) tara namámy aham || 157 W 


ina 


* The first half of this line is corrupt in the sole manuscript that has been recovered. 
There it reads udrithapithaya $riman. The diction *sriman-'is incorrect. The feminine 
Srimati (agreeing with Many would be correct, but does not fit the metre. Although 
we do find such incorrectly irregular forms in the Tantric texts, one can presume that 
learned authors would avoid them. Accordingly, I have tentatively emended to sriya. 
For udrithapithayà Sanderson (2001: p. 15 n 14) suggests: udgita-pithaja (‘born of the 
hallowed seat’, with reference to Mangala). I prefer to emend to uddisa-pithaja. 


‘I take refuge in (the goddess) Mangala, who is the glory of the sacred seat of 
Uddisa, and who, full of bliss, is free of entry (üvesa) into the manifestation of the 
(dualistic) relationship between existence and non-existence (sadasadbhava). Then I bow at 
all times to the best of teachers, the venerable Sivanandanatha, who possesses the eye of 
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great transcendental wisdom (mahdjfiana). I reverence with devotion the venerable 
Keyüravati, who has grasped all the wisdom born of the sacred seat and wanders in the 
Wheel of Emptiness. I salute the venerable one called Vamana, the best of great heroes 
(mahavira), who, ever established in the abode of the goddess, is the sun (that illumines 
the) Tradition (krama). After that I salute the venerable Cakrabhanu, teacher of the 
Devatanaya (the Teaching of the Deity) who, practicing the Great (Kapilika) Vow 
(mahavrata), has attained the supreme abode. I salute the venerable one called Isanika, she 
who is adorned with the five insignia (of a Kapalika) and knows well the tradition of the 
processless process (akramakrama). (152-157) 


mahdanayaparajhanavibhitisatpradah (MS: -vibhiisita-) sada | 
Srimannandakanama yas tar namami khadhümagam || 158 Il 
Srimatsajjananàmá tari (MS: nam) rahasyakramanirbharam (MS: rahasyam-) | 
bhedábhedakalarkasya (MS: -kalankastu) varjitar pranamamy aham | 159 ll 
nirmalasphatikaprakhyahrdayam vigatamayam | 

Srimatsomesvaram vande mahasasanaparagam || 160 Il 

teneha krpayà mahyam saripradatto mahakramah | 

yenáhari navabhir varnakalankair nàvrto *nisam (MS: -vanaka-) ll 161 || 


T salute the venerable one called Nandaka, who resides in the abode of emptiness 
and always dispenses the truth of the wealth of the supreme knowledge of the Great 
Teaching (mahdnaya). (158) 

I bow to the venerable one called Sajjana who, devoid of the stain of both unity 
and diversity, is full of the secret tradition (rahasyakrama). (159) 

I praise the venerable Some$vara, whose heart is as clear as stainless crystal and 
who, free of the sickness (of sarhsára), has mastered the Great Teaching. (160) 

By his grace here I was given the Great Tradition (mahdkrama) by virtue of which 
I am never covered by new stains and obscuration.’ (161) 


The second lineage begins with Prabodhanátha, a disciple of Cakrabhanu. 


atraiva kathyate ‘smabhir dvitiyà gurusantatih | 
pithoditamahümnayarahasyakramanirbharà \\ 162 ll 

Sricakrabhünupádais tu paramartharthaparagaih | 

krtaprasádo (MS: -de) virendrah (MS: virendra) Sriprabodhas (MS: -da) tapodhanah M 
1631 

tenühitaprasádas tu jaiyakakhyo mahàvratt | 

Jfiánasamkràntinirbhrantah sváànandànandananditah || 164 |l 


‘Now I will relate the second line of teachers full of the secret teachings 
(rahasyakrama) of the Great Tradition born from the sacred seat. The venerable ascetic and 
Lord of Heroes, Prabodha (nàtha) was graced (with the teachings) by the venerable 
Cakrabhanu, who had grasped the supreme reality. Graced by the former, the one called 
Jaiyaka, who observed the Great Vow (mahàvratin), was free of error by virtue of the 
transmission of wisdom (he received), and was delighted by the joy of his own inherent 
bliss. (162-164) 


tendpi ca Sripankakakhye dattah (MS: datta) $rikramasüsanah | 
bhavatadabhrantivibhrantividhvamsoccandadidhitih (MS: bhavatüdbhrànti-) || 165 ll 
tenüpi $rinàganamà desikapravaragranih | 
krtaprasádaparamàhlàdodayavighürnitah (MS: -prasádo-) ll 166 Il 

tenāpy ahah mahümnáyavaro ‘smin paramadbhute | 
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abhisiktah (MS: abhisiktah) kriyasrantacittenavrttatejasà V 167 Wl 
ittharn proktà santatis tu dvitiyesà mahanaye | 
niravesasamavesacamatkdraughanirbhara (MS: -camatkaradya-) || 168 Il 


‘He too gave to the venerable one called Pankaka the venerable Krama teachings, 
the powerful rays of which shatter phenomenal existence and the delusion born of the 
ignorance (it generates). He too (in his turn) graced (with the teachings) the venerable and 
best of teachers called Nàga, who was thereby inebriated by the arising of the Great Bliss 
(mahahlada). By him I have been given the gift of the Great Tradition in this, the Supreme 
Wonder, and consecrated by the mind, (its) activity calmed and enveloped with radiant 
power (tejas). In this way this, the second lineage of the Great Teaching, overflowing with 
the flood of the wonder of impenetrable (niravesa) mystical absorption (samāveśa), has 
been declared.’ (165-168) 


We are told that Cakrabhanu practiced the Great Vow of the Kapilika, that is, he 
carried a human skull in which he worshipped the deity. Isanika wore the ‘five insignia’ of 
a Kapalika. Armasirhha does not tell us anything about her (Isanika’s) fellow disciple 
Prabodhanatha, but as his disciple, Jaiyaka, is said to have observed the Great Vow, he may 
well have done so also. Pañkaka, Naga and Arnasirhha himself, who followed, received the 
Great Teaching which ‘overflowing with the flood of the wonder of impenetrable 
(nirāveśa) mystical absorption (samávesa), possessed the liberating knowledge’ (168). But 
they are not said to be Kapalikas. As those who observe this vow are ascetics, either 
lifelong, if their observance is such, or for the period of time they do so, it is possible that 
the teachers who came later were not. They themselves being householders, the Krama 
itself became more ‘domesticated’. Reading through the lines, this may be what Amasithha 
is telling us when he writes: 


ittham parasparodbhütah sadgurukramavistarah | 

sthito ‘yam divyasiddhakhyau (MS: -khyam) anujiiatakramena ca | 169 Il 
sarvitpramamahadbhiitasamullasamahodayah h (MS: pránamahübhüta- -ya) | 
abhyantaradréà iti divyo ‘sau sadgurukramah V 170 I 


"The expanse of the lineage of true teachers has arisen in this way mutually (from 
one to the other); it abides, called the Divine and that of the Accomplished (siddha), and as 
the sequence (of men) who have been instructed. From the inner point of view, this divine 
lineage of true teachers is the Great Arising, which is the outpouring of the great wonder of 
the (pure) knowledge (pramá) of consciousness.’ (169-170) 


These are the three currents we normally find in the later sources, for example 
those of the Srividya tradition. The earlier Mahānayaprakāśa labels the three currents 
differently, probably because the standard classification of three had not yet been 
developed. Even so, both accounts agree in ascribing a special position to Cakrabhanu, 
who is a pivotal figure in Arnasimha’s account, as he is for Sitikantha, who declares that 
the Current of Disciples began with him. Clearly, Jayaratha and the unknown author of 
the *Kramavamsavali also consider him in this light. If the latter is correct, as 
Sanderson (2001: p. 15 n 14) maintains, despite what Jayaratha says, Abhinavagupta 
himself received the Krama teachings through the lineage of another of Cakrabhanu’s 
disciples, namely, Bhitiraja. 

Even though Cakrabhanu was considered to be a very important teacher, the only 
work by him that has been recovered is the brief Pithadvadasikastotra, the Hymn in 
Twelve Verses to the Sacred Seat. But this does not mean much. These teachers were 
generally not prolific writers, although what we do have is certainly of great quality. We 
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Such statements, which are (just a product of) your own imagination, should 
be ignored. The venerable Cakrabhànu has not instructed anybody in this 
way.” (This is clear) because (we) see another teaching?" nowadays, in a 
hundred (varieties), as having that (other teaching of Cakrabhanu, namely, that 
there are thirteen Kàlis,) as its root. Moreover, you people yourselves say that 
the sequential order of the liturgy (püjakrama) (according to) venerable 
Bhitiraja differs, (when you declare) there (in that same work) that: 


*'(the teaching of the teachers) beginning with Bhitiraja is based on the 
intended sense (of the teaching of the) Devipaficasata' ^' 

Now (an opponent objects), you maintain that just twelve goddesses are 
the objects of worship here (in the Devipancasatika); then you are also ignorant 
of the teaching (artha) of the venerable Paficasatika, and so go*? and ask your 
own teacher. (To this objection, Jayaratha replies:) what use is our revelation (to 
you if you don't accept it)? As is the case with the Trika system (trikadarSana), 
(Abhinavagupta) had teachers, (in the lineage) beginning with the venerable 


Brahmin (bhatía) Somànanda, in the venerable Devipaficasatika also. The 


should, therefore, take seriously the repeated claims they make that their main source is oral 
tradition (mukhagama), and it is that which they transmit and to which, no doubt, they also 
contributed. 

Cakrabhànu appears in an interesting reference in Kalhana's history of 
Kashmir, the Rájatarangini — the River of Kings. There Kalhana (RT 6/108-112) tells us 
that king Yasaskara (who ruled between 939 and 948 CE) punished a Brahmin ascetic 
called Cakrabhanu for his behaviour, which ran contrary to established Brahminical 
norms, by participating in a Krama ritual called cakramelaka. For this, the king branded 
him on the forehead with the mark of dog's paw. His maternal uncle, the yogi 
Viranütha, who was the king's minister of war and peace, much angered by this, 
performed a magical rite to chastise the king, who died seven days later. It is probable 
that Viranatha was Hrasvanátha, also called Bhánuka, who was the second of the three 
disciples said to have been initiated by Keyüravati and her fellow disciples. If this is 
correct, we can surmise that Cakrabhánu lived around 900 to 975. Thus, it is quite possible 
that Bhütirája, who was (whatever Jayaratha says) one of Abhinava's Krama teachers, was 
à direct disciple of Cakrabhanu. Sivananda, who was three generations before him, lived 
about from about 825 to 900. Thus, he would have been a contemporary of Vasugupta, to 
whom the Sivasütras were revealed, with which what is nowadays loosely called Kashmiri 
Saivism begins. 
^? That is, that there are twelve Kalis, not thirteen as taught in the DP. 
°° Read anyasopadesasya for asyopadesasya. 

61 The Devipaficasata is the Pañcaśataka (also called Devipafcasataka. In the 
colophons of the manuscripts, it is called Kalikulapaficasataka). Jayaratha has quoted it 
a number of times in his commentary on the previous verses, and so clearly considers it 
to be authoritative. In actual fact, as an opponent goes on to object, the DP teaches that 
the number of Kalis is thirteen, not twelve as Jayaratha affirms. 

°° Read tato gaccha for tad gaccha. 

55 We know that Somananda, Utpaladeva's teacher of nondualist Saivism, was well 
versed in Trika, as he wrote a commentary on the Pardatrisika. Abhinavagupta studied it 
before he wrote his own commentary on it, in which he refers to it several times. Here, it 
seems, Jayaratha declares that Somananda was also a teacher of the Krama taught in 
this, one of its most important Tantras. But he is confused here between that Somananda 
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venerable Bhütiràja is not present there also (amongst them) as a teacher, (but 
this does not mean) that he was not a teacher. As (Abhinavagupta) will say 
(further ahead): 

‘We will now talk about the Brahmavidya, which instils insight 
immediately and was taught to us by Siva (in the form of) the venerable 
Bhütiraja. ^* 


Again: 


*Bhütirája, who was the venerable Srikantha (Himself) who, directly 
visible, had assumed a human body, explained these three Vidyas (to me).'9* 


However, it is certain that here (in this case, although he was 
Abhinavagupta's teacher,) he is not (said to be his Krama teacher). 


Keyüravati, Madanika and Kalyanika 


Moreover, just as the venerable Keyüravatidevi (kaküradevi) (was 
graced with initiation) by the venerable founder (of our Krama school, that is, 


and a homonymous Krama teacher mentioned above (see note 4,629). See Sanderson 
2007: 382 n. 492. 

*5* Concerning this Mantra, see below, 29/23cd ff. 

*5* Below, 30/62cd-63ab. 

°° Below, 30/120cd-121ab. See also above, 1/9 and below 37/60. Jayaratha insists that 
Abhinavagupta had no teacher in the Krama system called Bhitiraja, even though this 
quotation from the *Kramávai ī declares otherwise. He believes that to be wrong, 
because if Bhütirája did transmit the teaching of the DP to Abhinava, Abhinava would 
have followed its view and maintained that there are thirteen Kalis, not twelve as he 
does. According to Jayaratha, Cakrabhanu taught that there were twelve Kalis, although 
he did not teach this to his disciples directly. Even so, Abhinava somehow received this 
teaching and followed it in his commentary on the Kramastotra, the Kramakeli. 
However, there is no scriptural tradition prior to Abhinava that maintains this. Only the 
Kramasadbhàva says that the Kalis in the cycle of the Inexplicable are not thirteen. 
However, there they are seventeen, not twelve, Kalis. It is most likely that Abhinava 
himself reduced the number of Kalis to twelve, and made changes to their sequential 
order. Jayaratha is averse to believing this. Innovation is generally suspect in India, even 
if the innovator is of the calibre of Abhinavagupta. One may ask why Jayaratha is able 
to accept that Cakrabhanu made these changes. The answer to this question may be that 
he was a mainstream teacher in the Krama tradition of exceptional importance who 
represented a cardinal point of departure in its development. Sanderson has presented 
strong positive evidence that Bhitiraja was indeed one of Abhinava's teachers of 
Krama. Although it is possible that a different person called Bhütirája taught Abhinava 
these things, this does not vitiate the preceding argument (see above note, comm. 1/9). 
See also Sanderson 2007: 361-362 for more arguments and citations from Bhitiraja 
which are of an evidently Krama nature, confirming that he was indeed a Krama 
teacher. Concerning the number of Kalis, see above notes 4,482 and 623. 
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Sivananda, alias Jüánanetra), 7 similarly the venerable Madanika and Kalyanika 
were also graced (by him), and so this too has been determined (to be Correct). 
(It is said) that: 


*'the Lord (mátha) (Jüananetra) teaching unity in the difference 
(bhedabheda), based on the four phases (kula) of the Krama, made in this way 
just seventeen disciples, (some of) whom had disciples (savarisa) (of their own, 
whereas) others did not." 


(However,) this fixed (figure) is not a reasonable one, because these two 
disciples have not been enumerated (along with them), and also because there 
may well have been another also. In this way, one should also know that: 


*'beginning from the venerable Keyüravati up to the venerable disciple 
Cakrabhünu, there are perceived in this way to be sixteen members here” in the 
lineage of the Krama (atinaya). 


Moreover, it is not right to say that the venerable goddess Kakara (i.e. 
Keyüravati) had just the three disciples (as is declared in the following 
statement): 


*'Three disciples are known belonging to the Krama 
in the vernacular (prakrtamahünaya), ° 


chool, transmitted 
who had disciples (savarisa)." 


Naverakanatha 

Rather, (she had three more,) because the venerable Govindaraja and 
Bhanuka were (her) disciples (as stated above by Abhinavagupta), and 
Naverakanatha was also her disciple. As they say: 


© The founder of such schools is normally referred to as its ‘avataraka’, lit. the one 
who brought it down (to earth). Matsyendranütha, who is credited with founding 
Kaulism, is referred to in the same way (above comm. 1/7). 

^? We have just seen that Keyüravati was the direct disciple of Jñānanetra, the founder 
of this Krama lineage, and that Cakrabhanu is the second generation after her, so it 
would not be right to understand from this third statement that there are a series of 
sixteen generations of disciples between her and Cakrabhànu. Moreover, conversely, it 
would be wrong to understand that Cakrabhünu and Keyüravati were both, amongst 
others, direct disciples of Jñānanetra. 

°° Kramadarsana, Kramasasana, Kramártha, Kramanaya, Mahartha, Mahdanaya, 
Mahàmnáya, Mahásasana, Kalinaya, Kalikakrama, Kalikrama Devatanaya, Devinaya, 
Atinaya and Rahasyamndya (Sanderson 2006: 15, n. 37) are the most common names 
for the fully formed Krama system that developed out of the Kalikula (also called 
Kalikrama). 

“ It seems that a distinction is made here between the Krama tradition transmitted in 
the vernacular — prakrta — and that transmitted through Sanskrit. Several examples of 
the former have survived, like Sitikantha’s Mahdnayaprakasa, which is written in early 
Kashmiri, as is the Chommasampradaya. The root verses of the Mahārthamañjari are in 
a vernacular of Maharastra. All of them have Sanskrit commentaries and translations, 
some by the authors themselves. 
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‘I bow to you, the venerable (devi) Keyüravati, who, famous (in all the 
world), resides in the Signless (Absolute) (aniketa).5' (You are) she who is said 
to shine without break as the nature of all things by the abundance™ (of the 
inner) vision of the Skyfaring (energy of consciousness).’ 

‘I praise the one called the venerable Navera, whose glory (vibhava) has 
destroyed all (fettered states of) existence; that (glory which is) the elevation (of 
consciousness) that comes from (his) touch (sparsodaya),* unfolds (within his 
disciples) pouring out playfully with the fall of the stream of the rays (of divine 
consciousness)." 


Hrasvanatha (also called Viranatha) 


Similarly, the venerable Hrasvanatha™ also did not have just five 
disciples (even though it is said that): *'the venerable Viranütha made five 
disciples in the Krama (devinaya)', because there is a sixth (disciple), who is the 
venerable Bhojaraja by name. 

That is said by the venerable Somaraja in the course of his account of 


his own lineage: 


"The venerable sun-like Vamana (vamanabhanu) is skilful in unfolding 
the lotuses of the tradition (and energies of the processes of consciousness) 
(krama); he who has fashioned (his) lineage in the Supreme Sky beyond the 
cosmic order (sadadhvan), triumphs." 


^^! The highest state is called *Aniketa'. This means both ‘without sign’, that is, any 
phenomenally distinguishable mark, and *without abode', in the sense that it is not a 
physical place. 

* Read —drsteroghat for —drstiroghàt. 

%3 See Ernst concerning ‘touch’. 

"4 See above, note 4,636. 

© Jayaratha has presented genealogies from at least three, if not four sources. These are 
1) the Kramakeli by Abhinava with which he agrees; 2) the anonymous 
‘KramavamSavali he cri 3) one written by Somaràája; and 4) the source from 
which are drawn the two verses beginning with ‘I bow to you, the venerable (devi) 
Keyüravati . . .’. Jayaratha tells us of the existence of many Krama schools that present 
various genealogies he considers to be incorrect. He quotes from the Trivandrum MP 
(TÀv ad 4/125) (which does not contain one). But he does not seem to know the 
Mahanayaprakasa written by Arnasithha and the one in Kashmiri commented by 
Sitikantha, that do contain genealogies. Was this because they had not yet been written? 
A reference he draws from the text he criticises refers to ‘the Krama school transmitted 
in the vernacular’ (prakrtamahdnaya). This would include the MP by Sitikantha, if it 
existed at the time. 

^* Here ‘kramakamala’ can mean both ‘the lotuses of the lineage’ and lotuses of the 
spheres of energies of the flow (krama) of the energy of consciousness that expand and 
blossom into their full potential, thereby illumining consciousness. Arnasimha also 
refers to Vamana just after Keyüravati in his account of the lineage of Krama teachers. 
He also extolls his sun-like quality with the words: ‘I praise the best amongst the great 
Heroes, the venerable Vamana by name, that sun of (the lotuses of) the Krama (lineage), 
who is perpetually established in the abode (and radiant power) (dhaman) of the 
goddess’ (MP (3 AS) v. 156). 
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‘I praise Bhojaraja, who along with the most excellent of teachers,” is 
the sages’ (arhat) inner object of worship; he who has destroyed all the darkness 
of the most deep, great and terrible delusion; he who has rightly given the light 
which is the (ultimate) repose of the exuberance of the most excellent lotus- 
like (disciples) of the lineage (krama); who has attained the plane of union 
with the incomparable aesthetic relish (sarasásvada) of consciousness." 


The many kinds of incorrect (views) that there are and are possible, 
have not been explained here in this (detailed) manner, because they are not 
relevant. 


Twelve Kalis, not Thirteen Kalis 


(But) surely (one may object), how can this (view) be made consistent 
in this way with (the teachings) of the lineage of teachers (gurukrama)? Here 
(according to you), these goddesses are just twelve, whereas (Jiananetra,) the 
venerable founder (avatdrakandtha) (of the Krama tradition), who is the grand- 
teacher of the venerable Govindaraja etc., implies that they are thirteen. As is he 
(himself) has said (in the Kalikdstotra): 


"The nature of Your own nature (svarüparüpa) is one; divided into 
extension (prasara), persistence and merger, it is of three kinds. Again, each 
one (of these) is of four kinds, as (its) arising, persistence, merger and repose. 
Having thus ordained that Your own innate (sahaja) nature is the thirteenth, 
(this) Your form (rüpa) that impels the continuous round of the apparent change 
of all things, triumphs.’°” 


(We reply that) this is true. Who disagrees here (with this)? However, 
we say that he also intends (to say) that there are (just) twelve (Kalis). The 
teaching that the venerable Govindaraja and the rest (began) propagating in this 
regard has reached us also. As (Jiananetra) has said: 


‘O Kalli, having divided up the body" of Time into twelve, (generating) 
that (which is your own) nature, making it shine radiantly within Yourself (as 
one), You triumph! ? 


“7 Read along with MSs ch, jh and ñ: -sahita for -mahitarn. 

* Read -kamalavara- for -kamalavana-. 

* Read —bhumih for -bhoga. 

5" Kalikastotra verses 8-9. Instead of visvavivartàvartapravartakar — ‘(Your form 
(rüpa) that) impels the continuous round of the apparent change of all things'. MS reads 
visvavivartavivartavartakam- ‘(Your form (rüpa) that) abides in the apparent change 
and its absence of all things." 

©" Instead of deharn — ‘body’ MS Ñ, T read rüpari — ‘form’ or ‘nature’. 

©? Kalikastotra verse 5. Sanderson (2007: 354) explains that Jayaratha claims that ‘the 
tradition of twelve was that received by the three disciples Govindaraja, Bhanuka, and 
Eraka. To the objection that Jiananetra himself taught that there were thirteen in his 
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The meaning here is as follows. O Kali! O goddess You Whose nature 
is such as described! The form of time which divides up its own nature, whose 
sole nature is the supreme light (of consciousness), is, according to (the 
following) dictum, the cause of the progressive differentiation of all things 
(visvakalana): ‘Time, which is Bhairava, emits the universe, beginning with 
(Siva, its universal) cause, up to (a tiny) insect. ^? 


Having thus, in the aforementioned way, divided up its form into twelve 
and poured it out externally in this way, and then again (generating) that form 
(of time) which is (apparently) separate (and independent), (You) make it shine 
radiantly within Yourself, Whose form is the one compact (uninterrupted) light 
(of consciousness), Making it manifest like a reflection in a mirror, as not 
separate (from Your own conscious nature), You are victorious, that is, You 
shine radiantly at all times in the form of the Inexplicable, that can do what is 
most difficult to do (atidurghatakarin).°" 

(The opponent rejoins that) surely in this way, that (view) is 
contradicted by what was (said before in the verse beginning with) *the nature 
of Your own nature (svarüparüpa) is one'.5 How can one, having explained 
that supreme consciousness arises twelve-fold, also say that it is thirteen-fold? 
Should one not say that the Goddess Who abides as the agency (of these 
processes) is the thirteenth, so that these two (statements) may agree? (We say 
that that) is not so. Even if one wishes to say that, the contingency would arise 
that in further (reasoned) statements (concerning this matter, one would have to 
accept that) there is a fourteenth form, as here (in this case) also, the Goddess 
abides in the same way as the agent (of the thirteenth state). (We say that) in 
actual fact, in both cases t the miserable state (daurütmya)"* of thought 


Kalikastotra and that therefore this tradition can only be an unwarranted deviation in a 
branch of his spiritual descendants, Jayaratha replies that in fact Jananetra taught both 
twelve and thirteen in that work, so that both traditions are valid options. That argument 
is empty, since the verse on the twelve states that the Goddess manifests twelve 
divisions while remaining grounded in her own nature, which is evidently the 
thirteenth.’ Moreover, the verse quoted above, purportedly from scripture which would 
precede Jñānanetra, to justify the view that there are only twelve, is most probably 
corrupt, and in actual fact confirms that there are thirteen. 

®©? Kalikastotra v. 6ab. See above, TÀv ad 3/234, where the entire verse is quoted, 
which says: *O Mother of the Worlds, You are victorious. You are She by whose will 
Time, which is Bhairava, emits the universe beginning with (Siva, its universal) cause 
up to (a tiny) insect.’ This line is also quoted above in TÀv ad 4/132 and 168. 

77^ This is a standard way of referring in the Pratyabhijrià philosophy to Siva's freedom, 
by virtue of which He manifests as all things without this compromising His oneness 
and that of His manifest forms with Him and each other. What could be harder than 
that? In the Krama system this power is appropriately identified with the fourth, 
Inexplicable aspect of Kali which, as Her essential nature, comprises the three cycles of 
emanation, persistence and withdrawal of phenomena, that in that aspect are 
experienced by Her through Her self-awareness as manifestations within Herself at one 
with Her, as are reflections in a mirror. 

“5 Kalikastotra verses 8a. Verse 8 and 9 are quoted together above. See note 4,670. 

“© Cf. above 1/216 for the use of this term in relation to the individual perceiver 
(matrdauratmya). The same ‘miserable state’ of the perceiver cuts him off from the 
immediacy of the first moment of perception, when the light of consciousness shines in 
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which, like Rahu’s head, reflects on reality (vastu) as divided, although [it is] 
one." Thus, one should understand that the venerable Siddha here intends to 
say that (consciousness) is twelve-fold. (In this way,) the contradiction is 
removed by (its very) arising. As (it is said) here (about this): ‘you alone shine 
radiantly as each process (of emanation and the rest)’. (Thus,) the intention 
behind describing it in this way is to indicate that (the ‘one form of their 
essential nature’) pervades (them). And (so it is said) in the same way that: 


"There is some (undefinable) innate consciousness (sahajasamvitti) 
which is intent on destroying what is generated from the duality between being 
and nonbeing. O Goddess, (when it) is manifest (udità), it is You Yourself Who 
are victorious in the form (of the four goddesses) beginning with Jayà 
(jayàádya).' '* 
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(Similarly, it is taught by the venerable Hastanaya^" that, ‘You 
Yourself (O, Goddess) are also manifest in the form of (the four goddesses,) 


its divine, pristine purity, and reflects on its own true, infinite nature, unconditioned by 
delimiting, dualistic thought construct: 
°” According to Indian astrology, there is a planet called Rahu, the form of which is a 
severed head. Along with him there is Ketu, who is his body. The story goes that once 
the gods and demons agreed together to churn the milky ocean from which the universe 
arises. By their churning seven 'jewels' were produced from the ocean. The most 
precious of them was amrta — the Nectar of Immortality. The gods and demons lined up 
to receive a portion; the gods first, then the demons. Soon it became apparent that it 
would be finished by the time it was the demons’ turn, so one amongst them — Rahu — 
quietly took his place in between the gods of the Sun and Moon. When his turn came, he 
managed to take a gulp, when the Sun and Moon noticed he was a demon and yelled to 
Visnu to stop him. Visnu immediately hurled his discus at him, severing his head. But 
he had already drunk some, so the two parts of the body continued to live, and to this 
day move through the heavens as Rahu — the head, and Ketu — the body. Rahu is still 
angry with the Sun and Moon, so that when he passes close to them in the sky, he tries 
to gulp them down. He manages to obscure them for a while as they pass through his 
throat, but then they emerge to shine as before. This is said to be the cause of solar and 
lunar eclipses. Here Rahu’s head, engaged in swallowing the Sun of the means of 
knowledge and the Moon of objectivity, is understood to illustrate how thought 
repeatedly obscures these aspects of conscious and how, although this happens 
again and again with each perception, consciousness repeatedly reemerges intact in its 
original form, as the pure subjectivity that can never be the object of dichotomizing 
thought. 

*'5 Kaliküstotra v. 10. According to Jayaratha, the first line reads: sadasadvibhedasüter 
dalanapara kapi sahajasamvittih | This is the reading. The Nepalese MS reads: 
sadasadvibhedavisrtair dalanaparakasasahajasamvittih (k: -samvitti). The second line 
is the same. 

*? Jayaratha has just quoted from the Kalikastotra by Jiananetra, the founder of the 
Kashmiri Krama system. He goes on to say that the same is also said in the Hastanaya, 
which is a Krama Tantra. See following note. 

59? The Hastanaya is almost certainly the unpublished Urmikaularnavatantra, which is 
also called Bhogahasta (the Hand of Enjoyment). We read there in the surviving 
fragments in manuscript: ‘in this venerable (scripture) called Bhogahasta, which has 
emerged from the Urmikaulagama (asmin Sribhogahastakhye ürmikaulagamotthite [- 
tarı] ll 1/136cd). The colophons begin: (this is chapter so and so in the scripture) that has 
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beginning with Jaya (jayádya).*" Moreover, here (what follows) is the proper 
explanation in accord with our tradition (svakrama): You are victorious in the 
form (of the four goddesses) beginning with Jaya, who are the four energies of 
the first letter (A). 

As scripture says, beginning with: 


‘Now (the following topic concerns how) the supreme, pure Brahman 
has assumed the state of the first letter (A)’ 


And continues: 


‘Ambika is below. Then come the three energies simultaneously, 
namely, Jyesthà, Raudri and Vama who is like a sleeping serpent. Raudri has 
(the triangular) form of a water chestnut and the other“? (Jyesthà) that of a 
straight line. They should be known to be the (universal) cause (of all the 


come down through the tradition (krama) of the venerable Bhogahasta that has come 
forth from the venerable sacred seat of Kaulagiri and brought down (to earth) by the 
venerable Matsyendranütha  (Sri$ribhogahastakramáyàte — $rikaulagiripithavinirgate 
Sriminapada-vatarite). It teaches: 


mahdakaularnavam guhyam saptadhà khecararcitam | 
bhogahastakramamnayam yoginicakragocaram M (ibid. 1/7). 


‘the tradition of the Bhogahastakrama, which is the great secret Kaula ocean, 
worshipped seven times by the Skyfarers and has as its expanse the Circles of Yoginis." 


sarvam samatayà bhati bhogahastam tu tar viduh [vibhuh] W 1/73cd 


‘Bhogahasta (the Hand of Enjoyment) is the state in which everything 
manifests in the perfect equality of oneness.’ 


bhogo bhairava ity ukto hastah Saktih [Sakti] para smrtah M 
yamalam vai [vya] jagat sarvam srjate samharaty api | 
bhogahastam tu tam vidyad yo bhunkte viévamandalam V 1/77cd-78. 


'Bhoga' is said to be Bhairava and ‘hasta’ the supreme power. The conjoined 
pair (ya@mala) emanates and also withdraws the universe. Know that the Hand of 
Enjoyment is that which enjoys all things.” 
æl The four goddes are Jaya (Victory), Vijaya (Complete Victory), Ajita 
(Undefeated) and Aparajità (Undefeated by Others). They form a standard group which 
is well known in the Kaula Tantras of various schools, including Trika and the latter 
Srividyà, as well as the Krama. They appear in the Vama Tantras as the four attendants 
of Tumburu Bhairava, the main form of Bhairava of the Vama Tantras. See Dyczkowski 
1988: p. 36-38, 149-150. Jayaratha quotes a reference from the Hastanaya to the four 
goddesses Ambika etc., thus implicitly identifying them with the four, Jaya etc. These 
four goddesses are the embodiments of four aspects of the letter A, which is a major 
symbol in the Trika Tantras, as it is in the Kalikrama (see above, note 3,636 at 3/202cd- 
203ab). 

*? Read tathüparà for tathà para. 
“3 Concerning the deployment of these energies in the letter A and how they are parts of 
it, see above, note 3,210 ad 3/66cd-67ab (67). 


268 CHAPTER FOUR 


letters). Everything comes from them. When the intermediate level (pardpara) 
is reached, they are said to be the (forces called) Santi etc., which are Santi, 
Vidya, Pratistha, and Nivrtti is said to be the other. They are present (Avista) in 
the Five Voids, and their abodes (Gspada) are on the plane of the Supreme 
Self.“ These same (energies) in their lower (apara) form are the secret energies 
Jaya and the rest.’ 


The teachers explain, (the first teacher) was initially graced by these 
(four goddesses) in the (sacred seat of) Kamarüpa, by being given the sacrificial 
food (caruka) (that he ate, and thereby received the liberating initiation). (The 
interpretation offered by others that the word ‘jaya’ refers to the nature of 
goddess) as victorious (jayana), and that (the word) Gdya means (not ‘and the 
rest’ but) the form which is present in the initial aspect, (and as such) ‘You are 
victorious’ is (incorrect, and indeed) most sinful (because it is misleading). One 
understands such (verses in Jiiánanetra's Kalikdstotra) in the same way: 


‘Having divided the form coi ing of thirteen (aspects) into five parts, 
one by one, the Mother Who is the saviour of the universe and utters forth the 
Divine Current (of the teachers), triumphs.'^* 


It is established that, as the lineage of teachers (gurukrama) is actually 
such (that it originated from the Divine Current initiated by the Goddess 
Herself), this teaching concerning it is true (and correct). There (in that case) 
also, the root scripture is one's own self-reflective awareness (svavimarsa), and 
(sound) reasoning (associated with meditative practice) (yukti). Accordingly, 
both of these were explained previously. Thus, in this way, the supreme 


6% The thirty-six principles are divided into five spheres of energies, which I translate as 
‘forces’ (kala). Nivrtti (Completion) comprises just the Earth Principle, Pratistha (the 
Esi ied One) the principles from Water to Nature; Vidya (Knowledge) the 
principles from Purusa (the Individual Soul) to Maya and Santi (Tranquillity) extends 
from Pure Knowledge up to the principle of Sakti, Santyatita (Beyond Tranquillity) 
corresponds to just the Siva principle. See Chapter Ten below for a detailed exposition 
of the Five Forces. Although only four are mentioned here, they are related to the Five 
Voids. Presumably the fifth Void is transcendental Siva. The four forces span the 
expanse of immanence, the fifth, the highest transcendental one, is presumably the 
supreme (para) level, where the letter A is formed from the four energies. The rest are 
below. 

*5 The Tantrasadbhava refers to these goddesses many times, and discusses their nature 
at length as elements of the formation of the Triangle in this way (cf. above TAv ad 
3/65cd-66ab (66)), so one would expect them to have been drawn from there. However, 
these lines are not found in the extant manuscripts. 

6 See above, note above ad 2/2 concerning this sacrificial food (caru). 

%7 We have already noted above (note 4,648) that the lineages of teachers are divided 
into three currents (ogha) of ‘divine’ (divya), ‘accomplished’ (siddha) and ‘human’ 
(manusya) teachers. 

“8 Kalikastotra v. 16. 
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authority (and means of knowledge) (pramana), which is (this) insight 
(pratyaya), unfolds without impediment (bádha).*? 

Surely, (an opponent may rejoin,) let that be (as you say), however, the 
venerable Kramastotra does not bear this kind of explanation, the intention is to 
say there that consciousness arises in thirteen ways (not twelve), as each 
goddess is praised with one verse each in this hymn; what (could be) the 
apparent intention to praise the venerable Yamakali with two verses, rejecting 
(the reading) ‘sukali’®” and (replacing it with) the wrong reading ‘bhavani’?! 
Do the other commentators agree here on this reading? It is said here (in 
response to this objection), who has said that each goddess is praised here with 
(just) one verse? The venerable Kalagnirudrakalt " is also praised (in two 
verses, of which the following) is the second: 


‘I salute the Kali of the Rudra of the Fire of Time Who is inflamed with 
thousands of (fiery) forms (that rise out of) the Abode of Fire, She Who 
destroys the entire universe and everywhere devours the body of death." 


If you say: "well then, what is this seeming enthusiasm that the 
venerable Yamakali (is praised) in two verses? And ‘This verse also (has not 
been written by Erakanatha,) it has been imagined (kalpita) by you!” (We reply 
that) this is not so, because (I have) seen this verse in the commentary 
(vivarana) written in venerable Hrasvanatha’s own hand (svalipi).^ One 
observes the (same) inversion (vyatydsa) of the order of the readings and verses 
on the part of all the commentators at every step, so why this aversion to the 


6 In this way, Jayaratha is tacitly admitting that Abhinavagupta's teaching, which 
admits only twelve Kalis, is the result of personal insight. Moreover, it is reasonable, if 
one accepts this there are no contradictions, even though the scriptures and the earlier 
Krama teachers appear to be saying that there are thirteen, not twelve Klis. 

' Read sukali for svakalt. 

©! Unfortunately, up to now the Kramastotra has not been recovered and is most 
probably lost, so we only know it from quotations, most of which are by Jayaratha here 
in his commentary. From what he says here, it appears, according to him, that there 
were two verses in the Kramastotra dedicated to Yamakali. In his commentary however 
he only quotes one (see above, comm. on 4/151). But, as the opponent asserts, Sukali 
precedes Yamakali in the more commonly accepted sequence of thirteen Kalis. The 
opponent alleges that this verse was indeed dedicated to Sukali, but someone tampered 
with the texts, replacing her name with bhavani, which would be metrically possible. 
Cf. equivalent CGC 231. Sanderson (2007: 353-4), observing that all the sources, 
including the Kramastotra, prior to Abhinava refer to the Kalis as thirteen, not twelve, 
‘yet Abhinavagupta presents a text of the Kramastotra that teaches only twelve, lacking 
Sukali between Yamakali (the fifth) and Mrtyukali (the seventh). This revision . . . was 
achieved by Abhinavagupta or a predecessor, by expunging the reading sukalim in the 
verse devoted to this Kali and putting bhavdnim in its place, a non-specific name of the 
Goddess that enabled the verse to be read as a second one on Yamakili, the deity who 
immediately precedes Sukali." 


%3 This means that Jayaratha had seen the autograph of Hrasvanatha’s commentary on 
the. Kramastotra. Clearly, the Kramastotra was an important text for this Krama 
tradition from early on in its development. 
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reading we have seen (in the manuscripts)? Surely (then the opponent may 
rejoin), why do you not reflect on which reading is correct (sadhu) and which 
one is not? If a reading is a reasonable one (and makes sense) (samiila), then 
that is the correct one, whereas another is not. (To which we reply) that we 
observe that here in both cases, according to the sequence (of verses of the 
Kramastotra) (we have) presented, the root (reason) (māla) (for accepting the 
reading) is equally valid in both cases (so this is not a criterion in this case). 
Thus, the reason for accepting one (rather than the other) is that it accords with 
the teaching (we have received from) our teachers.” As our grand-teacher has 
said: ‘the instruction a teacher has imparted to someone is liberating for him.’ 
So whatever is said here (about this) by those who have not seen a teacher and 
are not practiced in the traditional (teachings) concerning the scripture 
(transmitted by a true lineage of teachers), devoid of (any insightful) reflection 
(vimarsa) of their own and are not pleasing to the deities,” should (simply) be 
ignored. So now enough of this great audacity of revealing what is extremely 
secret. 


Conclusion: the goddess Kali 


What is said to be (the way consciousness) operates (kalana) here (in 
this case)? With this doubt in mind, he says: 


The Five Operations (kalana) of Kalakarsini Kali 


amt smi a wmm frd sf ATT a 203 d 
aree Sed qur fegemfamenp | 

3mi fame: Beare AANT | £v dg 
"fe: aema wfafanpges Ud | 

Fe: STATA RAT Dp 2194 I 


ksepo jÓianam ca samkhyanam gatir nada iti kramat \\ 173 |l 
svatmano bhedanam ksepo bheditasyavikalpanam | 

jfiánar vikalpah samkhyanam anyato vyatibhedanat | 174 || 
gatih svariiparohitvam pratibimbavad eva yat | 

nddah svátmaparàmarsasesatà tadvilopanat \| 175 WW 


®* Jayaratha is now tackling the problem as to why the sequence in which Abhinava 
presents the Kalis is not the commonly accepted one. Again, he is hard pressed to 
establish that Abhinava received this sequential order from his teachers. We have 
observed already that it is most likely that Abhinava did change it to suit his exegesis. 

55 Read yathdsvaguriipadesa- for yathasvam gurüpadesa-. 

© Read devanam apriyair for devanari priyair. 
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(The senses of the term ‘operates’ (kalana) is that of its root ‘kal’, 
which are)" in due order: casting forth (ksepa), knowledge (jñāna), 
enumeration (sarnkhydna), movement (gati) and sound (ndda). (What is 
meant by) ‘casting forth’ (in this context) is the (process of) separation 
(bhedana) (of outer reality) from one's own nature. ‘Knowledge’ (jfidna) is 
abstention from forming thought constructs in relation to (this reality thus) 
divided. ‘Enumeration’ (sarikhyana) is (on the contrary, the formation of) 
thought constructs, determined by the mutual exclusion (of the subject and 
the many objects from it and one another). ‘Movement’ (gati) is mounting 
(of all things) into one's own nature in the manner of a reflection (in a 
mirror).* ‘Sound’ (nada) is the reflective awareness of one’s own nature, 
which is all that remains by destroying these (forms of perception). 
(173cd-175) 


'? Abhinavagupta now focuses on how consciousness ‘operates’ — kalana — the phases 
of this process. He does this by explaining from the perspective of consciousn 
standard lexical meanings of the root Kal, from which this term is derived. Cf. 
3/252cd-253ab and commentary. Cf. also TSà p. 30-31: kalanam ca gatih ksepo 
gananarn bhogikaranar śabdanarh svátmalayikaranam ca \ yadáhuh s 
rajaguravah ksepaj jňānāc ca kali kalanavasatayathai.. | iti | esa ca arthah tatra tatra 
madviracite vivarane p. 31) prakaranastotrádau vitatya viksyah | na atirahasyam ekatra 
khydpyam na ca sarvathà gopyam iti hi asmadguravah | 


‘(The sense of the word) ‘operates’ (kalana) is ‘movement’ (gati), ‘casting 
forth’ (ksepa), ‘knowledge’ (jfiana), ‘enumeration’ (ganana), ‘make into an object of 
experience’ (bhogikarana), ‘resound’ (sabdana) and ‘dissolving into oneself" 
(svatmalayikarana). As the venerable teacher Bhitiraja has si “(She is called) Kali 
because she casts forth and knows, because the operations (of consciousness) are under 
her control.’ This subject should be examined at length in my commentary (vivarana) to 
the Prakaranastotra etc. (i.e. the Kramastotra). According to our venerable teacher, one 
should not explain what is most secret (all) in one place, nor should it be concealed 
completely." 

'^' This is the meaning of the expression svarüpárohitvam pratibimbavad eva. However, 
it appears from his commentary that Jayaratha understands it to mean ‘(the process of) 
appropriation of one’s own nature like a reflection (in a mirror)’. 

© The phases of cognitive consciousness are set into operation by its innate power, 
hypostatized as the goddess Kali, who thus performs them. They are five, as are the five 
meanings of the root kal, which are as follows. 1) The process commences with the 
external differentiated manifestation of the Light of inner, undifferentiated 
consciousness that ‘casts forth’ the universe as if projecting out of itself, without 
dividing it up, because it is all nothing but the shining of the Light of consciousness. 2) 
In the next phase, reflective awareness, free of thought constructs, emerges along with 
the Light, contemplating its manifestations as its own nature. This is called 
‘knowledge’. 3) In the following phase, individual entities within the sparkling radiance 
of the manifestation of the Light of consciousness are differentiated from each other as 
objects and perceivers. This takes place by the process of conceptualization, through 
mutual exclusion of one thing from everything else, and its ascertainment by the 
ascription of thought constructs that label it. This is called ‘enumeration’. 4) The fourth 
stage marks the beginning of the return to the original pure conscious state, by 
perceiving that all that has thus been conceptually labelled is within the subject, who 
conceives these conceptual distinctions. Thus, they are appropriated by the perceiver as 
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(According to Panini, there are four roots ‘kal’, with separate meanings. 
Thus, the sense of the cognate roots) kal, kil and bil is ‘casting forth’ (ksepa), 
‘kal’ (in the sense of) ‘movement’ (gati), ‘kal’ (in the sense of) ‘enumeration’ 
(samkhyana), and ‘kal’ (in the sense of) ‘sound’ (nada). (This) group of four 
roots has these five meanings, as (the sense of) ‘movement’ (comprises both) 
‘knowledge’ (jfiana) and ‘appropriation’ (prapti). This is explained in due order 
(with the words) beginning with ‘in due order’. 1) (‘Casting forth’ in this 
context means) ‘separation’ (bhedana), that is, (the act of) pouring out 
externally (of the universe of the manifestations of consciousness). 
2) Knowledge’, which here means) ‘abstention from forming thought 
constructs’, is the reflective awareness (of what has been manifest externally) 
as one with one’s own nature. 3) (That which has been) ‘divided’ is reality (in 
the form of) subjects and objects etc., due to the mutual exclusion (apohana) of 
one another (in such a way that the notion arises that) ‘this is this and not this’, 
by establishing (each individual entity) according (to its own) fixed determined 
(nature), and so is ‘enumeration (sarnkhydna)’, which is ‘(the formation of) 
thought constructs’. 4) ‘Movement’ (gati) here (in this case means), in a 
secondary sense, (the act of) appropriation, It is due to that that the reality which 
has been divided up (into individual entities and their perceivers) ‘mounts’ onto 
one's own nature, which is consciousness, in the sense that it appropriates it. Its 
condition (bhava) (expressed by the abstract noun ‘mounting’) is its actual 
nature (tattva). This (appropriation) is not like, as one says, ‘the mat (belongs 
to) Devadatta’ (in which case Devadatta and the mat remain distinct), (rather) it 
is ‘in the manner of a reflection (in a mirror)’, that is, even though it is not 
separate from it, it manifests as (if it were) separate from it. This is the overall 
meaning. 5) ‘By destroying’, that is, removing ‘these’ (forms of) perception, 
nondiscursive and the rest, ‘the reflective awareness of one’s own nature is 
all that remains’, because it is just the resonance (of consciousness). This is the 
(specific) meaning, whereas the overall sense is that that (destruction relates) 
only to that which is separate (from consciousness).”"! 


belonging to himself, not to an external reality, and so everything manifests as a part of 
him, as are thoughts in the mind, or reflections in a mirror. This phase is called 
‘movement’, in the sense of the movement or state of phenomena as states of 
consciousness, from which is derived its other meaning, which is knowledge. 5) In the 
final phase, this inner image of objectivity within the perceiver also fades away, leaving 
behind the resonance of the pure, objectless, reflective awareness of the perceiving 
subjectivity of pure consciousness. 
™ Thus, according to Jayaratha, the sense of ‘gari’ is to ‘lay hold’ or ‘appropriate’, in 
the manner a reflection is ‘appropriated’ by a mirror, namely, as one with it, although it 
appears to be separate from it. 

™ Just the sense of duality and separation is destroyed, not the essential nature of things 
in themselves, which is the one pure consciousness. In this way, the operation of 
consciousness brings about the disappearance of all that is made manifest, and shines in 
its original form as pure consciousness. 

In his Kramanayapradipika (p. 11), Swami Lakshmanjoo explains that the five 
meanings of the root kal indicate five meanings of the name Kali, who is the supreme 
goddess of consciousness (saritviddevi), even as they denote five complementary ways 
in which She operates (kalayati), and hence aspects of Her nature. These are: 


TANTRALOKA 273 


Now he comes to the point. 


The Dynamism of Kalakarsini Kali, Matrsadbhava and Vāmeśvarī 


ofa vafa moi mddbw a 
eat art wem porfi aft Ferd I 208 I 


iti paficavidham enam kalanam kurvati para | 
devi kali tathà kalakarsint ceti kathyate M 176 ll 


Thus, the Goddess Para, Who performs these five operations 
(kalanà), is called Kali and Kalakarsini (the Destroyer of Time). (176) 


1) (‘Casting forth’), which denotes the supreme goddess of consciousness as 
the one who causes all things, that is, subject, means and object of knowledge, that 
abide as one with one's own nature, to pour forth in an external state (bahirbháva). 

2) (‘Knowledge’) denotes the supreme goddess of consciousness as the one 
who contemplates this universe, consisting of subject, means and object of knowledge, 
as one with Her own nature, although it has been made manifes if outside it. 

3) (‘Enumeration’) denotes Kali, the wave of consciousness, as the supreme 
goddess who operates in such a way that what has been divided, namely, reality, in the 
form of the universe of subject and object etc., establishes (each entity) as having a 
fixed (determined) form by mutual exclusion (of one thing from another), as (for 
example) ‘this is a jar, not a cloth’. 

4) (Movement, here in the secondary sense, of 'appropriation') denotes the 
supreme goddess Külasarnkarsini Kali, as one who operates in such a way that she 
establishes the specific nature of phenomenal reality, consisting of subject, means and 
object of knowledge, in the mirror of her own consciousness, as separate from it within 
her own nature, although it is not. 

5) (‘Sound’) denotes Kali as supreme consciousness who operates in such a 
way that she contemplates everything as the reflective awareness of her own nature, (in 
the form of) the residue that remains of all perceptions, whether nonconceptual 
(avikalpa) or otherwise (savikalpa), by (fusing together and) contemplating 
(anusaridhàána) (in her consciousness) the five cosmic functions (krtya) of emanation, 
persistence, withdrawal, obscuration and grace. Swami Lakshmanjoo explains that the 
Supreme Goddess of consciousness, who is complete and unobstructed in every way, 
contemplates all perception, conceptual and otherwise, in the form of these five cosmic 
functions. She then merges into the essence of the Fourth state of consciousness, which 
is the reflective awareness of her own nature. 

Sanderson (2006: 64) explains the same as follows: ‘the autonomous 
consciousness which is the Absolute is called Kali (i) because it throws, in the sense that 
it projects the universe, causing it to appear as though beyond it (‘kal” ‘to throw’ 
[ksepe]); 2) because through it the projection returns to (‘goes to’) its identity as 
cognition (‘kal’ ‘to go’ [gatau]); ) 3) because it knows the projected in the sense that it 
represents it as identical with its own identity (*kal ‘to know’ [gatau]); 4) because it 
enumerates the projection, in the sense that it distinguishes each element from all the 
others within its own unity (‘kal’ ‘to count’ [sarhkhydne]), and 5) because it sounds in 
the sense that when it has dissolved the projection it continues as the resonance of 
internal self-awareness (‘kal’ ‘to utter a sound’ [sabde])." 
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(She is called) the goddess Para (Supreme) because (this name is) in 
accord with Her nature. This is the intended (sense). 
These are not Her only names, there are others also. Thus, he says: 


ATs aaa SIGHTS | 
ware warded BEAT q we I 
aaa weer sper AARTE d 


matrsadbhavasamjnasyas tenoktà yat pramatrsu | 
etàvad antasamvittau pramátrtvam sphutibhavet || 177 \\ 
vamesvariti Sabdena proktà $rinisisaficare | 


Thus, She is called Matrsadbhava™ (the Essence of (All Perceiving) 
Subjects) because the subjectivity within the (seven orders of) subjects is 
clearly evident (only) within this ultimate level of consciousness 
(antasamvitti). In the venerable Nisisaricara she is called Vamesvari.”” 
(177-178ab) 


"Thus She’, the Goddess Para, Who is called by various names, such as 
Kali, is said to be (also) ‘called Matrsadbhava’ (the Essence of (All 
Perceiving) Subjects) ‘within this ultimate level of consciousness’, that is, 
within consciousness engaged in the process of attaining each correspondingly 
(higher degree) of excellence at the (supreme) conclusion (paryanta) of the 
(concomitantly progressive unfolding of the) Twelve Goddesses, ‘because the 
subjectivity’, that is, the agency of the act of perception (pramitikriyd) ‘within 
the (seven orders of) subjects’, beginning with the fully obscured (subject) 
(sakala), ‘is clearly evident’ (there). (In other words,) it is the essence 
(sadbhdva) of these subjects (mátr), which is (their) state of oneness with 
supreme consciousness, which is self-Iuminous and free.” As is said: 


‘It is taught that this is the supreme essence (sadbhdva) of the 
Mothers.” 


‘The venerable Nisisamcara’ is the Nisatana."* As is said there: 


™ The Mantras of these two goddesses of supreme consciousness are given below, see 


30/43d-50ab. 

?* Abhinava has just said that Para, equated with Kalasarhkarsini, is called 
Matrsadbhàva. As before, he finds this name in the MV 8/41ab, where it refers to Para 
as the essence of the matrkas (also quoted in 3/68cd-70 (69-7 1ab)). Abhinava gives the 
same name (having seen it in an original source in this sense) to Kalasamkarsini. See 
above, notes to TĀv ad 1/6, 3/68ab-70ab (68cd-70) and 3/109 (109cd-110ab). He adds 
here that she is called Vàmesvari in the Nisisari 
™ Swami Lakshmanjoo explains that Kali (i.e. Kalasarhkarsini) is called Matrsadbhava 
(the Essence of (All Perceiving) Subjects) because ‘by taking the essential being of this 
goddess Kali as its foundation, the light of the subjectivity, that is, consciousness of all 
the phenomenal universe, becomes clearly evident.' KNP p. 11. 

75 MV 8/41ab; also quoted above in TÀv ad 3/68cd-70 (69-7 lab). 
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"This the Kauliki Vidya (ie. Mantra), which bestows every 
accomplishment (siddhi). It has come forth from the presence of the God of the 
gods along the path of (His) power (Sakti), which is the descent (of the Goddess) 
Vàme$vari," and become manifest.’ 


Surely, (an opponent may ask), how can the oneness (of consciousness 
you teach as being ultimately) real (tattvika), in such a way that that unified 
(ekatara) reflective awareness (you call) the venerable Kalasarhkarsini, 
Matrsadbhava and so on, is possible, if by assuming the form of emanation and 
the rest, there is a difference between (its) manifestations, and so, sequential as 
it is, is extremely varied? With this doubt in mind, he says: 


sed seme ufefwea-dt AAT i o2 dg 
weg a suom. mun frm: safe | 
FATA TDTTSRMTSTGRHIST T db $69 d 
ard fae Bo | 


ittham dvádasadhà samvit tisthanti vigvamatrsu || 178 || 
ekaiveti na ko ‘py asyah kramasya niyamah kvacit | 
kramabhavan na yugapat tadabhavat kramo ‘pi na WM 179 Il 
kramakramakathatitam samvittattvam sunirmalam | 


In this way, consciousness, that abides twelve-fold within all 
(perceiving) subjects (mátr), is one only, and so is not subject in any way to 
succession (krama). Again, because there is no succession (of differing 
elements), there is also no simultaneity (between the appearance of 
differing elements), and as there is no (simultaneity), there is also no 
succession. The principle of consciousness, extremely pure, transcends all 
talk of succession and its absence (kramakramakathatita).” (178cd-180ab) 


7 Both names mean the same, that is, ‘(the Tantra concerning the Vow of) Wandering 
at Night’. Also called the Vow of Knowledge (vidyávrata) (see above, note 2,7), the 
practice of “Wandering at Night’ is the perambulation of Kaula ascetics to and in sacred 
sites in search of Yoginis, by uniting with whom and eating their sacred food, they are 
said to attain yogic powers (siddhi) and even liberation. See Dyczkowski 2009 vol 1, p. 
514-518. 

7 Concerning Vàme$vari and the goddesses associated with Her, understood from the 
Krama perspective, see Dyczkowski 1986: 129-130; 1992: 56, 670, 182 and 2009 intro. 
1,39. Swami Lakshmanjoo understands VameSvari here to be Tripurasundari. He 
explains: ‘(the Goddess) is called Vame$vari in the Nisatana and other scriptures 
because this goddess, abandoning her fierce (raudra), that is, frightening process 
(krama) (i.e. form) which destroys all things, assumes the process (i.e. form) which 
bestows joy to all, and so is manifest in the form of Vamesvari, that is, Tripurasundari’. 
(KNP p. 11) 

?* Swami Lakshmanjoo explains (KNP p. 45-46): ‘The sense is that although the 
goddess of consciousness, who has twelve forms associated with the perceiver, abides 
within all perceivers, that is to say, in the wheels of the subject, means and object of 
knowledge, even so, in reality, she has only one nature (svarüpa). In reality, (there is) no 
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‘In this way’, in the aforementioned manner, Para Herself, the Goddess 
of Consciousness, is present ‘within all (perceiving) subjects’. The (use of the) 
plural assumes the sense of ‘etc.’ (The point being that the Goddess of 
Consciousness is present in all things, not just the perceiving subjects,) and so, 
because it includes implicitly the means of knowledge and the rest, although 
(consciousness) manifests twelve-fold as the field of the subject, means of 
knowledge and the rest, it is ‘one only’, without a second. This is the meaning. 
The intended sense is that even though (consciousness) manifests as all things, it 
does not fall from its own essential nature. Thus, it has no fixed sequence 
(krama), such that it must manifest only as twelve-fold. Although supreme 
consciousness manifests in association with the limiting adjuncts of (the cycle 
of) emanation and the rest, even so, in accord with the dictum: ‘this Self has 
shone forth (just) once (sakyt)’,” the manifestation of its own essential nature is 
not conditioned (and divided up by it), and so, like a flash of lightning, there are 
no gaps in its shining. Thus, within its own nature, it is not conditioned (and 
divided) by time. So what occasion could there be for succession, which is of 
that nature, (to arise within consciousness)? And so, there is also no 
simultaneity within" (consciousness), (as) that arises when there is a contrast 
(with something else), like that between two scintillating particles of (heated) 
iron. There is nothing else in relation to which it may be contrasted, and so with 
what could there be simultaneity? Thus, this (consciousness) is not associated 
with succession or its contrary. He says that (with the words) beginning with, 
‘because there is no succession’. 

Surely (one may ask,) here (in everyday life, phenomena are 
necessarily associated with succession (as time) and its absence (as space), so 
how is it that the principle of consciousness (with which phenomena are one) is 
said to be beyond them? So (in response.) he says that (supreme consciousness, 
devoid of both, is) ‘extremely pure’, whereas the perceiver subject to Maya 
(mayapramatr) (in the deep sleep of) emptiness and the rest’'' is not pure (in 
this sense), and (so) is conditioned by time, as the succession of the 
manifestations of different states, due to the difference between the 
manifestations of the (phases of) the activity (of a lifetime), beginning with 


succession (krama) of (states in) this Supreme Goddess in whatever place or state she 
may be. However, there is also no state of simultaneity (yugapadbhava) within Her. 
From the point of view of reality, this completely pure and most excellent place of the 
Goddess of Consciousness is far removed from all talk of succession (krama) or its 
absence (akrama). The goddess Kali, going beyond the state of succession and its 
absence, shines brilliantly on (this) most excellent plane (of supreme consciousness).’ 

™® See note above in TÀv ad 1/57. 

7? Read ndsyarh for nāsyā. 

7!! The individual perceiver below the level of Maya experiences himself as separate 
from the object, because he identifies with the psychophysical organism he inhabits, 
which is objective and hence separate from other objects. The Maya perceiver, because 
of this identification, is subject to the three states of consciousness, namely, waking, 
dreaming and deep sleep. The first two correspond to the activity of the body, senses 
and mind, witnessed by the embodied perceiver (dehapramatr) and that of the vital 
breath (pranapramatr). Deep sleep is the domain of the ‘void perceiver’ 
(Stinyapramatr). See YP 3/2/13-17 for a definition and description of these states of 
consciousness. 
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birth. Perceiving oneself in relation to the cessation of the manifestation of a 
previous state, as manifesting accordingly as having past, it makes (things) 
manifest as present in relation to that past (condition). In relation to the present 
manifestation, it establishes another future state, which consists of the 
manifestation of its alteration (parináma) and other (forms of change). (Even) 
those who believe that time has an (independent) existence of its own, consider 
the simultaneity of particular entities, such as the (the colour) blue and the like, 
to exist in relation to oneself. Thus, the manifestation of succession and 
simultaneity pertains to that (individual perceiver, not consciousness). "^ As is 
said (in the [svarapratyabhijnia): 


"In every case, the difference between (successive) manifestations 
(Gbhasabheda) is also in the form of temporal succession. (This conditioned) 
discontinuous manifestation pertains to (lower individual perceivers identified 
with the) Void (of deep sleep) etc., not to (the unconditioned) perceiver 
(himself), who shines once (and forever) (sakrt).' ''? 


Surely (one may ask,) if that is the case, how can that supreme 
consciousness (be worshipped)? The act of worship (püjà) is based on 
succession, con: ng as it does of (various phases), such as (the initial) 
invocation (and drawing the deity down into its representation) (àváhana) and 
dismissal (at the end). With this doubt in mind, he says: 


?? Consciousne: here described as ‘extremely pure’. This means that it is not at the 
level of the individual subject in the realm of the duality of Maya, who experiences the 
manifestation of phenomena successively and consequentially, in such a way that he 
experiences that things are taking place in the present in relation to the past, and those of 
the future in relation to the present. The object appears to manifest independently of 
consciousness, and so the change to which it is subject from moment to moment gives 
rise to the sense of time passing. Pure consciousness is free of objectivity and so is 
timeless. Identifying with the psychophysical organism, which is objective, and 
perceiving that its previous states have passed, we have a sense that time is passing for 
us. It is in relation to that sense of time passing that we experience the present time as 
being the present. Pure consciousness is self-existent. It does not depend on the body, 
which is its manifestation in that form, and there is nothing apart from consciousness 
which could ‘sully’ it with objectivity, and so it is not experienced successively as being 
such previously and is now different, and so is not subject to temporal succession. 

7? TP 2/1/6. The expression here is ‘saky?’ — literally ‘once’. ‘Once’ in this sense is not 
an event set in time. The true Self manifests ‘once’ and forever, that is, eternally. See 
above note in TÀv ad 1/57. Utpaladeva exp n his brief commentary (vrtti): ‘In 
every object, diversified manifestation determines the appearance of temporal 
succession (exclusively) for the knowing subject who identifies himself with the void 
(experienced in deep sleep and the like), the body and so on. Indeed, apart from 
memory, what was manifest in the past (prakkdla) does not shine in the same manner at 
the present moment, and it is with reference to his own present (svavartamánapeksayà) 
that the subject may use the notions of past and future as everyday experience. On the 
contrary, for the (true) knowing subject who shines uninterruptedly, once and forever 
(sakrdvibhatasya), there is no temporal differentiation, neither in himself nor as regards 
objects, since, as the shining is never interrupted, it is not possible to speak of 
repetition.’ Torella’s translation. 
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tad asyah samvido devyà yatra kvàpi pravartanam || 180 || 
tatra tadatmyayogena püjà pürnaiva vartate | 


Worship is complete (and perfect) (pürnà) by virtue of the union 
(yoga) of the oneness (of all that is perceived within consciousness as one 
with it), wherever this Goddess of Consciousness operates.” (180cd-181ab) 


The main form of worship is the condition (avasthana) (that arises) 
wherever one lays hold of (and rests within) consciousness 
(sarhvidavastambha). (According to us this is the main and most authentic form 
of worship, it is) not (the outer ritual which involves a sequence of rites,) such 
as the invocation (of the deity) and the rest. This is the purport (of what he is 
saying here). As is said: 


*In whichever most excellent (inner) centre (cakra) one experiences the 
contentment of the bliss of that (gentle) touch, the Yoga of laying hold of (and 
reposing within consciousness) (avastambhayoga)'"* of that is said to be the 
prescribed form of worship (pajavidhi). "^ 


7 Cf. above, 4/121cd-122ab and commentary, with reference to VBh 147. The practice 
of outer ritual, which involves the application of the power to act (kriyāśakti) that 
operates in the sphere of the Individual Means, has no place in the sphere of the 
Empowered Means, which is that of the power of knowledge (jfianasakti). How then is 
the worship of the Twelve Kalis to be performed here? How is their Mantra to be recited 
in this internal worship? How should they be alized (dhyana)? How are the 
offerings made to the s; ial fire and the rest of the rites to be performed? As an 
answer to these implicit questions, Abhinava provides their ‘internal’ equivalents, 
practiced mentally and in the sphere of perception proper to the Empowered Means, 
through which thought is purified and prepared for the realisation of higher 
nonconceptual (nirvikalpa) consciousness. 

715 | translate the term ‘avastambha’ as ‘laying hold’. A more literal translation would be 
‘checking’ or ‘blocking’. The practice may be equally external or internal. Outwardly, 
the ‘most excellent centre’ is the genitals. It is the locus of the ‘most excellent touch’ 
(sparSavara), that generates the blissful experience of sexual arousal. Accordingly, this 
place is called ‘the Abode of Bliss’ (anandadhàman). The same bliss may also be 
experienced in other centres (cakra) within the subtle body by the ‘touch’ of 
Kundalini’s blissful spiritual energy. This verse teaches that the yogi should not be 
carried away by lust or other such emotions. Instead, he should ‘lay hold’ or ‘block’ the 
sense of contentment that accompanies the blissful experience, which is essentially that 
of consciousness. The practice is a way of worshipping Deity. If all the yogi experiences 
is sexual arousal, he has not been able to catch hold of the spiritual consciousness that 
develops at the beginning and ‘block’ it, to prevent it from degenerating into lust. 

76 This verse refers to the inner practice of Yoga in the course of sexual union. The bliss 
of union is in actual fact the experience of Kundalini’s rise through the subtle body of 
the conjoined partners, although they may not realise Kundalini is the rising breath 
(udénaprana) that ascends through the central channel (suşumnā) when the inhaled and 
exhaled breaths are sucked into it, as it were, in the intensity of climax. The stations of 
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Surely (one may ask,) it is said everywhere that there can 
be no worship without Mantra, and if Mantras are separate from consciousness, 
then the worship which is the condition (avasthana) of oneness with 
consciousness is lost. Whereas, if they are not separate (from consciousness), 
should not (another) separate teaching be imparted concerning them? Taking 
this question into account, he says (the following), as announced in the initial 
enunciation, in order to reveal (the true nature of) the vitality of Mantra 
(mantravirya) as pervaded by the dawning of the cycle of consciousness. 


The Vitality of Mantra (mantravirya)"” 


its ascent are marked by the inner configurations or ‘wheels’ of energies it ‘touches’ and 
thereby activates, as centres of the blissful experience of ‘touch’, This process begins at 
the lowest centre in the genitals, and proceeds upwards to finally *touch' and make 
contact with the energies of supreme consciousness, and merge into them as their all- 
embracing plenitude (pürnatà). One-pointedly and devoutly catching hold and resting 
within Siva consciousness in this way is one of the highest, most perfect forms of 
worship. 
7" The following passage, which extends from 4/181cd to 193, concerns the Heart and 
the dynamics of its pulsation. An earlier version is found in the Málinivijayavártika, 
which is translated below. In this version, Abhinava refers only to the operation of the 
energies of SAUH in the process of emanation, in the forward order, and that of 
withdrawal, in the reverse order, which in the TÀ is represented by the energies of 
KHPHREM (see below 4/189cd-190). The expansion of the former and the contraction 
of the latter together constitute the resonance (dhvani) of the throb (sphurana) of the 
Heart. This is the ceaseless repetition of Mantra which is the reflective awareness of 
consciousness. 
Abhinava has just finished explaining in the Ma jayavartika, that Sound 
Reasoning (sattarka) as taught in Trika Saivism leads to realization. He continues: 


"Therefore, we will talk about the supreme means (to attain) that supreme 
nonduality which graces all things, namely, the Heart which is the pulsation (of 
consciousness) (spandana). (18cd) 

The (reality) which, consisting of (awakened) consciousness (bodha), is within 
the Heart, is (its own) reflective awareness of itself (svavimarsa). It is the wonder (of 
the experience of the beauty of its) full (and all-embracing) consciousness. It is the 
vibrant effulgence (sphurana) (of the Light of consciousness) that has everywhere 
merged (all things into itself) with great force, simultaneously and all at once. (19) 

Perfectly full of the contentment (nivyti) that pours forth from the two states at 
the beginning and the end of (each) perception of (any phenomenal) thing 
(bhavagraha), it is made of Cosmic Bliss, and said to be the universal vibration (of 
consciousness) (saméanyaspanda). (20) (cf. TA 4/182cd) 

The radiant pulsation (sphurana) of the Heart which is this manifest (prakata) 
universe manifests (pratibháti) as the Being (S) of the Abode of Emission (H) to the 
degree in which it penetrates here into the energy of Trika (AU). (The wise) explain that 
this Heart (i.e. SAUH) is the supreme nectar of Bhairava consciousness. Present in the 
prongs (of the Trika Trident), consisting of the powers of will, knowledge and action 
(AU), it is emitted into Supreme Abode (S). (21-22) 

(There,) this universe of the nature of consciousness has manifested (sphurita) 
within the supreme (reality), which is the Lord's supreme nature (bhagavatparütman) 
(S), and is then present in the prongs (of the Trident of) the three powers (AU) by the 
path of the emission of the Sambhava plane (H). Thus, that is proclaimed to be Being 
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The Universal Pulse of the Heart of Consciousness 


URTHYESUTSRSTeRTND a: wet waht: 1 22k oi 
àa: uw Warn: wu wea eq | 


parámarsasvabhàvatvàd etasyà yah svayam dhvanih l| 181 || 
sadoditah sa evoktah paramam hrdayam mahat | 


As (consciousness) is reflective awareness, its spontaneous and 
perpetually emergent (sadodita) resonance (dhvani) (of pure self-awareness, 
which is the supreme level of Speech,) is called the supreme, Great Heart 
(SAUH)."* (181cd-182ab) 


"The resonance' that arises spontaneously is Supreme Speech, which is 
the Sound (ndda) that is the reflective awareness of (supreme) ‘I’ 
in accord with the dictum: 


‘The god (deva), who resides in the chest of living (breathing) beings, 
spontaneously utters (the Mantra) not uttered by anybody and that none 
obstructs. "^ 


(sat) (S). That is here (according to the Trika teachings), this Heart which is full (all- 
embracing) ‘I’ (consciousness) that shines perpetually as the radiant pulse (sphurana) of 
the union of Siva and Sakti. (23-24) 

Here the processes of emanation, persistence and withdrawal, generated 
(samcita) by Brahma, u and Hara as their causes, manifest a hundred times or 
thousands of billions of times as the (one) eternal (reality). (25) 

The one who enters herein (readily) in a moment (sadyas) by way of the 
aforementioned aggregate of means (yukti) is not one who is not empowered (and 
capable to do so). It is for him that the (nature of the) pulsation of the Heart is elucidated 
by the path of the Empowered Means.” (26) MVV 2/18cd-26 


This is the concluding verse of this section on the Heart, the realization of 
which, in these terms, is indeed treated by Abhinava in the chapter of the TA dealing 
with the Empowered Means. What follows concerns the Six Blisses. They are related to 
the Heart and its pulsation as the culminating Cosmic Bliss of this series as the universal 
pulsation of the Heart, but Abhinava places them in Chapter Five of the TA, dealing 
with the Individual Means. The reason for this is that, as is the case with all the other 
practices outlined in Chapter Five, the progressive development of states begins at the 
Individual level, progressing through the sphere of the Empowered Means, in which 
vikalpas are purified, to reach the sphere of the Divine Means of consciousness free of 
all differentiation. 

7'5 See below, 4/186cd-189ab. 

7? SvT 7/59. This verse is also quoted above, in the commentary on 3/66cd-67ab (67) 
and 3/147cd-148 (147-148ab), and again below in the commentary on 5/132cd-133ab 
(5/131cd-132ab) and 8/388-394ab (387cd-393). See there for more details. The deity is 
Harhsa, as the original reading (hamsah for devah) in the SvT clearly confirms (see 
above, note 3,166 ad 3/66cd-67ab (67), note 3,473 ad 3/147cd-148 (147-148ab) and 
note 4,437). Harnsa is the Unstruck Sound spontaneously made by the breath. It is the 
microcosmic equivalent of the Unstruck Sound of the reflective awareness which is the 
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It is ‘spontaneous’ because it does not depend on anything else (apart 
from the one universal reality of consciousness), and so because its nature is 
eternal and unceasing, it is ‘perpetually emergent’; (in other words,) it is 
(constantly) being uttered. All the scriptures refer to the (resonance of the 
reflective awareness) of this supreme consciousness as the ‘supreme’ essence, 
and as ‘Great’ (in the sense that) it pervades (all things) everywhere and at all 
times, because it (never) wavers from it own nature.” (It is also called the) 
‘Heart’, which is the true nature (of all things) (tathyar rüpam). Thus, as the 
essential nature (of consciousness) is the reflective awareness of (supreme) ‘I’ 
(consciousness), which is (its) sovereign lordship (aisvarya),”' it manifests as 
all things by virtue of its glorious power (māhātyma). As is said (in the 
Isvarapratyabhijfià): 


‘(The power of) consciousness (citi) is reflective awareness. It is 
Supreme Speech that arises spontaneously. That is the (supreme) primary 
(mukhya) freedom and sovereignty of the Supreme Self. That is the radiant 
effulgence (of the Light of consciousness as the manifestation of all things), the 
great (universal) Being (of all that exists), unconditioned by time and space. As 
the essence (of all things), that (Supreme Speech) is said to be the Heart of the 
Supreme Lord." ? 


This reflective awareness of (supreme) ‘I’ (consciousness) is also 
referred to in the scriptures, amongst other things, as 'spanda', not just the 
Heart. Accordingly, he says: 
wea vafamwüsut ATAR: RL 1 
amea HT: | 
mE: THAT WS APSO: | 203 |d 
hrdaye svavimarso ‘sau dravitaSesavisvakah || 182 || 


bhüvagrahádiparyantabhàvi sàmányasamjfiakah | 
spandah sa kathyate Sastre svatmany ucchalanütmakah || 183 || 


vitality of consciousness, the breath of which is the cycle of the reflective awareness of 
the supreme ‘T’ of the ine Light of Siva consciousness. 

7? Although consciousness lights up whatever shines within it, it remains the same, one 
undivided, unconditioned consciousness, and so pervades all things as their fundamental 
inner nature. 

7?! Supreme consciousness is the master of all things, because it creates and sustains 
them as manifestations of its own Light within itself. This takes place because it reflects 
upon itself and all things as ‘I am all this’. The reflective awareness, which is the 
freedom of consciousness to be all things without compromising its oneness as all 
things, is the same power by virtue of which consciousness is not just an absolute 
principle, it is Lord Siva. Thus, it is also His sovereignty. 

122 [P 1/5/13-14. 1/5/14 quoted ad 3/209cd-210, 5/139-140 (138-139) and 29/126cd- 
127ab; IP 1/5/14cd is quoted ad 1/174cd-176ab. 
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The self-awareness (svavimarsa) (from which) all things have flowed 
forth (dravita)” (and dissolved away) within the Heart (of consciousness), 
present in the beginning and end of perception (bhavagraha),”™ is called, 
according to the (Spanda) teachings, the universal vibration of 
consciousness (sdmdnyaspanda), which is the outpouring (uccalana) (of 
consciousness) within one's own nature."5 (182cd-183) 


75 The word *drávita' literally means ‘melted’, by which Jayaratha understands both 
‘flowed forth’ and ‘fallen away’, which are also possible meanings of the word. 
Accordingly, I have supplied both in the translation. 

7% T have translated bhàvagraha as ‘perception’, The literal meaning is ‘the grasping of 
existence (> phenomena)’, Perception takes places in three stages. At the beginning and 
the end there is a pure awareness, free of thought constructs, of pure ‘I’ consciousness 
which is its universal activity (sdmdnyaspanda). In between, a determinate perception, 
such as ‘this is blue’ develops, which is a thought construct. 

75 Cf, MVV 2/18cd ff: 
ata eva paradvaitarh yad vi$vánugrahütmakam || 18 || 

tasyopáyam param brüte hrdayarh spandanütmakam | 

hrdaye bodhamayo yah svavimarsah pürnaciccamatkàürah | 

yugapad drag iti hathato lintkrtavisvatahsphuranah W 19 I 
bhávagrahádyacaramad ‘advayollasinirv 'upürnah | 
jagadanandamayo ‘sau sémanyaspanda ity uktah \\ 20 || 

sphuranam hrdayasya yat kila prakatarn visvam idam visargadhamnah | 
sad iti pratibhati yàvatà trikasaktau visatiha távatà V 21 | 

tad idam hrdayari nirucyate paramam bhairavasamvidamytam | 
igidrkkrtisaktisülagam parame dhamni visrjyate tatah || 22 I 

parame bhagavatparütmani sphuritarn v am idar cidàtmakam | 
Saktitrayasülagar tatah sàmbhavabhümivisargavartmaná || 23 I 

tad atho ‘sad iti pragiyate tad idam pürnam ihühamátmakam | 

hrdayam SivaSaktisarngamasphurandtmaiva sadavabhasate | 24 ll 

iha srstilayasthitikramáh Sataso vapi sahasrakotisah | 

pravibhanti sadátanütmanà haravisnvambujahetusamcitah V 25 || 

iha tu puroktád yuktikalapád yah praviset sadyo nàsaktah | 

tam prati Saktopdyapathena prakatikriyate hrdayaspandah V 26 | 


"Thus, I will now talk about the supreme means (upáya) to attain the supreme 
nondual (reality) that graces all the universe, namely, the Heart, which is the pulsation 
(spandana) (of consciousness). One's own (inherent) reflective awareness, which is 
awakened consciousness, is the wonder of full (unconditioned) consciousness within the 
Heart. Suddenly and all at once with great force (hathatah) (its) radiant pulse 
(sphurana) is dissolved away in all respects (everywhere). (18cd-19) 

The nondual outpouring at the beginning and end of perception, beautifully full 
(and complete), made of Cosmic Bliss, is said to be the universal vibration of 
consciousness (samanyaspanda). The radiant pulse of the Heart is clearly evident as this 
universe that emerges from the abode of emission (visargadhéman) and shines as Being 
until it enters here into the energy of Trika. That is said to be this Heart, the supreme 
nectar of Bhairava's consciousness. (20-22ab) 

Then (the emission) present on the Trident of the energies of will, knowledge 
and action is emitted into the Supreme Abode, that is, this universe, the nature of which 
is consciousness. Present in the Trident of the three energies, it has flashed forth in the 
Supreme, which is the Lord's Supreme Self. That which is said to be Being is this 
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In accord with the teaching that ‘(the word) ‘heart’ is a synonym of 
consciousness (bodha)’,”° the reflective awareness ‘within the Heart’ is within 
the (awakened) consciousness which is one’s own nature. It has ‘flowed forth’ 
(dravita), that is, extended out in an external form and also ‘dissolved away’, in 
the sense that it has brought all things into a state of inner tranquillity. Thus, this 
is its state of being (bhavanasila) (in the beginning) ‘of perception’, that is, 
when it is (just) beginning to assume the form of all things, and (consciousness) 
intends to create (forms of perception and its contents) (2irmitsavasare), 7" and 
at the ‘end’ when it intends to withdraw (them back into itself). Thus (reflective 
awareness) is the (dynamic) state (of consciousness which is its perpetual) 
outpouring (ucchalatta) as the expansion and contraction of its own nature. 
Thus, in the Spandasastra and elsewhere, it is called the ‘vibration’ (of 
consciousness), which should be said to be universal (not particular), as it does 
not pour forth in (any) particular form, and also because it rests tranquil (within 
itself). The meaning is that, in accord with its nature as the (dynamic) state (of 
consciousness which is its perpetual) outpouring (ucchalattā), the nature of 
which is subtle (non-temporal) motion (Kiriccicalana), "^ it is termed * spanda . 

Surely, if that is so, then would not consciousness be constantly subject 
to destruction, falling away, as it does, from its own essential nature due to (its) 
subtle motion? With this doubt in mind, he says: 


frfarerentaraeemegui fe wq i 
sfr fasraeri ufacmu feu a sev n 


kificic calanam etàvad ananyasphuranar hi yat | 
ürmir esa vibodhabdher na samvid anayà vind || 184 Il 


(This vibration is that) subtle motion (Kiriciccalana) which is the 
pulsing radiance (sphurana) (of self-luminous consciousness that shines as 
all things, independent of all else) which is not different (from itself). It is 


Plenitude which is ‘I’, the Heart, which is the radiant pulse of the union of Siva and 
Sakti, that shines perpetually. (22-24) 

The processes of emanation, withdrawal and persistence, gathered together by 
Hari, Visnu and Brahma, shine forth here a hundred or a thousand million times as the 
eternal Self. He who enters (therein) by the manifold means taught (here) does so 
immediately and is not powerless. It is for him that the vibration of the Heart is revealed 
by the path of the Empowered Means.” (25-26) 
7* Mrgendratantra (Vidyapada) 1/3/11c. 
1 Cf. MVV 1/185, where we find the same expression: 
sthitah sarvasphurattatma sarvasiddhiphalodayah | 
evar jagati nirmeye nirmitsasvikrtam balat || 


‘Persistence is the radiant manifestation of all things. It is the dawning of the 
fruits of all accomplishments. It is the intention to create (forms of perception and its 
contents) that has been appropriated with force within the created universe.” MVV 
1/185 
78 Concerning spanda as subtle non-temporal motion, see Dyczkowski, 1987: 81. 
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the wave (ürmi) of the ocean of consciousness, and consciousness is (never) 
without it.” (184) 


That ‘subtle motion (kiriciccalana) is the pulsing radiance (sphurana)’, 
which is the illumination of consciousness” that (makes all things manifest as) 
‘not different (from itself)’. (In other words,) it is independent of (all) else. 
The meaning is that its light is not derived from something else, rather it is its 
own (self-luminous) Light. This is the difference between (the Light of 
consciousness) and insentient things, namely, that it shines by itself in this way 
and that (tathad tathá). Thus, just as this reflective awareness of ‘I’ 
(consciousness) is called ‘vibration’ (spanda) in the Spandasastra and 
elsewhere, in the same way it is also called ‘wave’ (ürmi) in the venerable 
Ürmikaula."' This is said (with the words), ‘it is the wave (ürmi) of the ocean 


7? Cf. above, 3/146ab-146cd (145cd-146ab). 
7*' Consciousness, from this perspective, has two aspects. One is its Light, which is 
consciousness in itself. The other its ‘pulsing radiance’ (sphurana) or ‘effulgence’ 
(sphurattà), which is the activity — spanda — of consciousness, that generates and is all 
the countless phenomena that are illumined by its light, and shines as its phenomenal 
manifestations. So just as they are not different from it, for the same reason this, the 
radiance of the Light, is independent of all else. These two aspects of the one reality is 
what is perceived by the direct perception (sáksár), free of thought constructs, that it has 
of its own nature, at once as it is in itself and all its manifestations. When thought 
constructs arise, individual entities are perceived by individual perceivers through their 
own means of knowledge. This is the domain of duality, just as, conversely, the former 
is that of nonduality. 

The innate reflective awareness of consciousness centred in itself, as the 
reflective awareness of supreme ‘I’ consciousness, first extends outwards and then is 
brought to rest which alternates between the expansion and 
contraction of consciousness or self-awareness, is termed 'Spanda'. It is consciousness 
moving out into differentiated (vikalpa) awareness, thus creating a variegated, 
differentiated universe of experience, and then withdrawing inwards and taking its rest 
in undifferentiated (nirvikalpa) self-awareness. The former is Sakti and the latter Siva. 
In reality, they are one, because Sakti has no support and Siva is not the support of 
anything. 

The expansion into a cosmos of objectivity (prameya) (which is really an 
aspect of the means of knowledge), marks the contraction of self-awareness. This 
movement from inner to outer occurs at every instant of perception. From the 
undifferentiated awareness of something arises the perception "I perceive this", and 
again this returns into the undifferentiated state of pure self-awareness when the tension 
of the need (@kanksa) to know has been relieved. This marks the contraction of outer 
awareness and the expansion of the inner. This spontaneous alternation is termed 
Spanda. The yogi who applies himself assiduously to the practice of cultivating and 
maintaining awareness of this process experiences the expansion of consciousness in the 
centre (madhyaviküsa) between these two phases. There, in the centre, he surveys the 
entire process happening within himself as an expression of the exertion (udyama) 
which is his innate freedom as the supreme subject, who is both the knower and agent of 
this process. This vibration is the effulgence of awareness which, not illumined by 
anything else, is self-luminous, and so differs from inert matter. Just as this Light is self- 
luminous, it is also self-moving. External objects differ from it in this respect. It is self- 
awareness, life itself. 

7 Read ‘Srimadiirmikaula ürmitvenüpi for *srimadürmiki 


v ürmitvenàpi". 
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of consciousness’. Surely (one may ask,) why do all the scriptures hold this 
view? With this doubt in mind, he says: ‘consciousness is (never) without it’. 
(Indeed,) this itself is the very being of consciousness (samvidah samvitvam), 
namely, that it reflects on everything. Otherwise, (if this were not so), when 
(consciousness) is coloured by each particular entity, it would not differ from 
(common) crystal and the like. As is said (in the /svarapratyabhijfi): 


‘The (wise) know that the (essential) nature of the light (of 
manifestation) (avabhdsa) is reflective awareness; otherwise (if that were not 
so), the light (of consciousness), although coloured by the (entities manifest 
within it), would be insentient, like a crystal.’”* 


In this way, although consciousness is (always) pure, it is said that its 
radiance, coloured by each particular entity, is its primary form. 

Surely (one may ask,) how is that reasonably possible? (Responding to) 
this question, he gives an example: 


feaa Ra fe Rrspr | 


nistarangatarangadivritir eva hi sindhutà | 


Indeed, it is the nature of the sea to be (at times tranquil) without 
waves and (at others) full of waves. (185ab) 


He concludes: 


URI ASTI FS ATT d $4u I 
qea zea Weq | 


sáram etat samastasya yac citsáram jadam jagat || 185 Il 
tadadhinapratisthatvat tat sdram hrdayam mahat | 


This (awareness) is the essence (sara) of all things, as consciousness 
is the essence of the lifeless (jada) universe, and the essence of that 
(consciousness) is the Great Heart (of self-awareness), because its very 
foundation (pratistha) depends upon it. (185cd-186ab) 


"This' is the reality (vastu), characterised as reflective awareness, *of all 
things’, that is, of the universe, sentient and insentient. It is ‘the essence’, 
which is the like the soul (jrva) (of all things), as in accord with the saying, ‘the 
(many) conditions (vyavasthiti) of the objects of sense are established in 
consciousness’, the foundation (pratisthdsthana) of the insentient universe, 
which consists of ‘form’ (and the other objects of the senses), is consciousness 
alone; otherwise, if it were not, (nothing) could logically be an object of 
perception. There is no dispute about this. And the great essence of that 


7? TP 1/5/11. This verse is quoted in full above in TAv ad 2/31cd-32ab (32), the first line 
below ad 11/46-47, and the first quarter ad 16/249cd-251ab (250-251). 
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consciousness, the nature of which has been explained previously, is ‘the 
Heart’ alone, which because it is (intimately) associated with the wonder 
aroused by its own nature? is the ‘great essence’, as the foundation 
(pratisthana) (of consciousness) within itself depends upon it. Otherwise, as we 
have said many times (before), (devoid of reflective awareness, consciousness) 
would be insentient. 

He now explains this in relation another reality that needs be known 
(prameya). 


SAUH and KHPHREM 


am fe fed Tae AIST gd 228 I 
SoMa faa ta aa | 
watered fresh i gA i 
agad fe arensfedia femp | 


tathà hi sad idah brahmamülam mayandasamjnitam || 186 ll 
icchüjfiánakriyároham vinà naiva sad ucyate | 
tacchaktitritayarohad bhairaviye cidatmani \| 187 Il 

iyate hi tat tasmad bahir vatha visrjyate | 


In the same way, this (world, which is immanent) Being (sat) (S)™ 
that is rooted in the (sphere of) Brahma (brahmamüla),"5 is called the ‘Egg 
of Maya’ (in the Málinivijayottara)."* It could not be said to be Being (sat) 
without ascending (through the development of the powers of) will, 
knowledge and action (AU). (This is) because it is due to the ascending 
development of those three powers that it is emitted into Bhairava's 
conscious nature (and comes to rest within it). Or (if it is projected 


73 Reflective awareness is the aesthetically arousing innate nature of consciousness. The 
experience of consciousness is the experience of beauty, which is wonder, 

™ These lines refer to the three letters of the seed-syllable of Para, that is, SAUH. They 
are noted in brackets. 

™ The Upanisads similarly say that ‘this universe is rooted in the Brahman’ 
(brahmamiilam idam jagat). The double meaning may well be intended. 

1% Cf. MV 2/49: 

parthivarn prákrtar caiva máyryar saktam eva ca | 

iti samksepatah proktam etad andacatustayam |l 


‘It is said that this (sixfold Path is), in an abbreviated (form) (sariksepatah), the 
group of four Eggs. (These are the Eggs) of Earth, Nature, Maya and Power." 


Also, MV 4/25: ‘The three Eggs (that extend up to the end of Maya) are 
pervaded by the letter S, and the fourth one by the Trident (AU), and that which is 
beyond (them) all, by emission (H). (This) is considered to be the pervasion of Para.’ 
Concerning the four Eggs, see note 6,371 ad 6/170cd-17 lab (170). 
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externally) it is emitted outside it (H) due to that (and from it)” (186cd- 
188ab) 


‘This’ (mundane reality is) ‘rooted in the (sphere of) Brahma’, that is, 
begins with the Egg of Brahma. In other words, having included within itself the 
Egg of Nature, it is called the Egg of Maya,’* because it makes the universe of 
Maya manifest, although it continues to be (pure, undifferentiated) Being. In 
accord with the aforementioned reasoning (yukti), namely, that: ‘although an 
entity has manifest, without (any) awareness of it, it is in fact unmanifest 
because it does not rest within the (consciousness of the) perceiver, as long 
as (the reality of Being in the sphere of Maya) has not ascended into the will, 
knowledge and action of the power of reflective awareness, that is, the freedom 
(of consciousness), (that emerge from it) like sprouts (from a seed) by the 
progressive (intensification) of the desire to perceive etc., existence (tathdtva) is 
not firmly established, and so it cannot be said to be Being (i.e. real). The 
meaning is that it does not attain the state of common daily experience 
(vyavaháüra) (of particulars, that are each known individually in such a way that 
they can each be determined specifically as) ‘this is that. This is so because 
when Being, which is that universe (of manifestation), has developed within 
reflective awareness, which consists of the three energies of will (knowledge 
and action), it is ‘emitted into Bhairava's' nature, which is the supreme 
subject, and comes to rest there. This is the process of withdrawal. Or else, by 
the process of emanation, that universe ‘is emitted outside it’, that is, from that 
(supreme perceiver), which is Bhairava’s nature. The meaning is that by 
progressively descending the ladder of the three energies, from the principle of 


737 The syllables SAUH and KHPHREM are analysed here in verses 4/186cd-191. They 
are analysed again in the context of practice in the domain of the Individual Means 
below in 5/54cd-79ab (78). In this case, there is no equivalent in the domain of the 
Sümbhava Means, as there is no question of any form of Mantra practice in this sphere 
of consciousness, which is entirely free of discursive representation (vikalpa). See also 
Padoux 1990: 416-426 and Sanderson 1990: 56-58. 

™8 Concerning the four Eggs, see below, note 6,371 ad 6/170cd-171ab (170). The Egg 
of Maya contains only the principles (tattva) from Maya to Purusa (the Individual Soul). 
However, Jayaratha says that in this case, we should understand that it also includes the 
Egg of Nature below it, which extends from the principle of Water up to Nature 
(prakrti). The first Egg is that of Earth, which includes only the principle of Earth. 
Governed by Brahmi, it is also called the Egg of Brahma. Jayaratha understands the 
Egg of Brahma in this case to be the Egg of Maya which includes the Egg of Nature. 
Jayaratha, it seems, implicitly includes the Egg of Brahma in the specific sense, that is, 
as just the Earth principle, in his broadened conception of it. Thus, the Egg of Maya 
includes all the principles from Earth up to Maya, that is, the impure principles in which 
duality prevails. Beyond them are the pure principles, representing degrees of oneness. 
Clearly Jayaratha’s interpretation, although correct, is forced. It is more likely that 
Abhinava’s reference to the Egg of Maya is not to one of the four Eggs, as Jayaratha 
takes it to be, but rather to ‘the sphere of Maya’ in general, that is, the Impure Principles 
from Earth to Maya. 

7? This reference in prose is not found in vimarsini or vivrtivimarSini. It may be from 
the vrtti or the lost rikà by Utpaladeva on his own IP. 
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Force (kala) (which is highest level in the sphere of Maya) down to Earth, it is 
made manifest in a gross form." 

In order to explain in this way that the emergence of the venerable seed 
(Mantra) of the (Goddess) Para (i.e. SAUH) is also not separate from the 
sequence of consciousness (sarivitkrama) (taught with reference to the Twelve 
Kalis),"' (these verses) refer to its emergence in both ways (in the sequence of 


7 The Being in the sphere of Maya is the transitory, seemingly illusory existence of 
phenomena. This is the illusory Being (saz) of those who, like the followers of Advaita 
Vedanta, experience the world as Maya, in the sense of an illusion. Indeed, if there were 
to be no higher sphere in which the energies of consciousness, which is reality itself, 
operate, it does indeed have the Being of an illusion which is not ultimate Being. 
However, according to the Pratyabhijiia, which is the philosophy underpinning Anuttara 
Trika, the world of daily life does exist. Its existence is derived from the powers of 
consciousness to will, know and act, engaged i in perception, through which the world of 
generated, and is the existence of individual things as ‘this’ or ‘that’. 
Thus, in the sphere of the Empowered Means, the utterance of SAUH is experienced as 
the flux of consciousness, emanating and withdrawing all things. 

%1 Abhinava integrates the dynamism of consciousness expressed in the Trika teachings 
by the phases of the utterance of SAUH, the seed-syllable Mantra (bija) of the goddess 
Parà, with that taught in the Krama system. He does this by explaining that although 
expressed in different terms, the same phenomenology of perception underlies the 
practice and experience of both. He has just explained how each of the Twelve Kali 
represents a moment in the cycle of perception. This eternal, non-temporal 'activity' is 
the reflective awareness of the light of consciousness, which is its inherent energy, 
identified with its freedom to be all things and yet remain one undivided reality. This 
activity is inner worship, in the course of which two fundamental Mantras are uttered, as 
it were, within consciousness. One is SAUH, which is the seed-syllable of the Trika. 
The other is KHPHREM, which is the corresponding seed-syllable of the Krama, taught 
next. The former is 'uttered' in the phase of emanation, and the latter in that of 
withdrawal. To do this Abhinava resorts to another set of terms, which are drawn from 
the Tantras, as is the Wheel of the Ki nd explains them in the same way in terms of 
the phenomenology of perception, what is called here the *sarvitkrama' — ‘the process 
which is consciousness’. 

The process of emanation begins with Being — sar — denoted by ‘S’, the first 
letter of the syllable SAUH. ‘Being’ is understood here to be the Being of phenomenal 
existence, which is the sphere of duality — the Egg of Maya — experienced as rooted in 
the Being of Brahman, the Absolute. This is the point of departure. Emanation begins 
when the universe — phenomenal Being — which is to be emitted has formed within the 
Light of consciousness of absolute Being. Uttering the letter S, the practitioner reflects 
on this initial phase. As the diphthong AU emerges in the course of the utterance of 
SAUH, he contemplates how the undefined, inner manifestation of Being emerges into 
the flow of the ener, of the reflective awareness of the Light of consciousness that 
has formed itself in this way. Passing inwardly through the three phases of its three 
energies of will, knowledge and action, as the will to perceive, perception and the 
completion of the act, inner Being comes to rest in Bhairava, the inner, supreme 
perceiver. The inner cycle of perception thus complete, uttering the final H of emission 
(visarga), it is emitted both externally and inwardly. ‘Uttered’ repeatedly in this way, as 
the very pulse of the reflective awareness of consciousness, SAUH generates the 
manifest universe inwardly, within universal Bhairava consciousness, and externally 
within the sphere of individual consciousness, simultaneously. Conversely, by the 
analogous utterance of KHPHREM, phenomenal Being, rooted in absolute Being thus 
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emanation and withdrawal), by including (an implicit reference to the extent of 
its) pervasion (of the principles of existence). This is as follows. (By saying 
that) ‘Being (sat) is rooted in the Absolute (Brahman)’, the letter S is 
extracted," as is said in the scripture with this intended sense: ‘O fair hipped 
one, (the letter S) is the third Brahman.’ By saying that ‘it is called the ‘Egg 
of Maya’, he indicates (the extent of its) pervasion (namely, the sphere of Maya 
in which duality prevails). And that (like any other consonant) cannot be 
pronounced without a vowel, and so, in accord with the teaching that: ‘the three 
powers (of will, knowledge and action) are fully evident (and completely 
manifest) in this, the abode of (AU), the fourteenth (vowel),’™ the letter AU is 
extracted with the (three powers of) will (knowledge and action). Moreover, 
because it possesses the power of will (knowledge and action), he also indicates 
that (the letter AU) pervades the Egg."^ By (saying) ‘it is emitted’, emission 
(the letter H — visarga) is extracted, and by (saying) ‘into Bhairava's conscious 
nature’, (he indicates the extent of its) pervasion. As is said (in Mdlinivijaya): 


‘The three Eggs (that extend up to the end of Maya) are pervaded by the 
letter S, and the fourth one by the Trident (AU), and that which is beyond all by 
emission (H). (This) is considered to be the pervasion of Parà.' ^5 

He concludes this (topic saying): 


vd wzwddwi wei NRT db $60 de 
far wate wafer ada d 


emitted externally, is withdrawn inwardly from the outer sphere of individual 
consciousness, to emit it within the inner sphere of universal Bhairava consciousness. 

7 Mantras are formed by ‘extracting’ their letters from a diagram (technically called 
‘prastara’), which is divided into fifty compartments, each one of which contains one of 
the letters of the alphabet. Concerning these diagrams, uses and varieties, see 
Dyczkowski 2009: note 1 of chapter 8 of the translation. The outer diagram represents 
the matrix of energies held within consciousness, represented by the letters. The 
‘extraction’ of the letters is thus the process of the emergence of the energies one by one 
to form the configurations through which consciousness operates through Mantras. 

7? PT 10a. The third Brahman is Siva, the third member of the Trika triad of Man, 
Power and Siva. See above, note to TAv ad 3/169ab (168ab). 

™ Above 3/104cd . Abhinava is paraphrasing MV 4/25cd. 

755 The powers of consciousness to will, know and act are ‘fully evident’ in the sphere of 
Maya, in which individual perceivers, set in relation to their objects, will, know and act. 
Operant everywhere and in all circumstances within the sphere of Maya, i.e. duality, 
they pervade it. 

7^ MV 4/25. The first quarter is quoted above in TAv ad 3/166 (165cd-166ab), the 
second quarter is quoted ad 3/104cd-105ab. The entire verse is quoted ad 11/89 and, 
along with the preceding verse, ad 16/221-222 (221cd-223ab). See note to TAv ad 
3/104ab-10Scd. In the preceding verses (ie. 19 to 23ab), the MV teaches how the 
syllables of the Vidya of the goddess Parapara pervade the metaphysical principles, and 
those of the Vidya Apara pervade the four Eggs (verse 24). This verse states how the 
letters of Parà's Vidya — SAUH — pervade the four Eggs and the transcendent beyond. 
Concerning the four Eggs, see note 6,371 ad 6/170cd-171ab (170). 
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evar sadripataivaisam satam Saktitrayatmatam | 188 || 
visargam parabodhena samaksipyaiva vartate | 


It is the Being (S) of (all) these existing things (i.e. the three Eggs), 
(and so) is the three powers (AU); embracing (them) and emission (H) 
(within itself) as supreme consciousness, it abides (dynamically) (vartate) in 
this way." (188cd-189ab) 

“(It is) the Being of (all) these existing things’,”* that is, the Egg of 
Brahma and the rest (of the Eggs) that manifest as the nature of all things, ‘(and 
so) is the three powers; embracing (them) and emission (within itself) as 
supreme consciousness, it abides (dynamically) (vartate) in this way'. The 
meaning is that by the progressive development of emission (in the manner 
described), (Being) shines radiantly, at one with the supreme subject. By 
referring in this way to the letter S, which includes the letter AU and emission 
(H), as the main one, he indicates that even though the venerable seed-syllable 
of Para does arise in the accord with the sequence of withdrawal, emanation 
predominates.”” As he will say: *. . . the preceding one (SAUH) is considered to 


be the ‘Heart of Emanation’. 


77 Sanderson (1990 p. 37) translates: ‘Thus the fact that these (Spheres of Brahma, 
prakrtih and maya) are real entails that they are identical with those three powers 
(au) and that they are the projection (h) (of the ultimate consciousness) and are of the 
essence of that consciousness.’ 
™8 Cf, above 3/166 (165cd-166ab) and above note 3,526. 

™ The process of emission of consciousness into manifest form is concomitant with that 
of its manifestation at one with it. Withdrawal of manifestation into consciousness, 
whereby it is made and recognised to be one with it, is the foundation of emission, 
because without that oneness, what is emitted could not exist. Emanation is thus 
grounded in withdrawal and vice versa. The distinction between the two phases of this 
‘processless process’ is just a matter of predominance of one or the other. In this way, 
SAUH, the seed-syllable of Para, the supreme goddess of the Trika, is that of emanation 
ija), whereas Pindanatha (KHPHREM), the seed-syllable of Kali Kalasarhkarsini, 
supreme goddess of the Krama, which Abhinavagupta expounds next, is that of 
withdrawal (sarnhürabija). Abhinava beautifully integrates in this way the two Tantric 
s Anuttara Trika. Kali consciousness taught in the Krama consumes duality. 
Para consciousness taught in Trika emits oneness. Thus, they are both on the same 
supreme level. 

79 Below, 4/191d. Sanderson (ibid. p. 57-58): *. . . Jayaratha points out that in this 
passage Abhinavagupta is reading SAUH from both perspectives: both from that of 
reabsorption (sarnhdrakramah) and from that of emission (srstikramah). Abhinavagupta 
gives two meanings to the projection of the -h element of the seed-syllable, so that 
SAUH is made to express both (i) (the awareness of) the projection of the universe into 
consciousness, the fact that it comes to rest (visrantih) through resorption, within the 
nonduality of the transcendental subject (parapramata, akalpitapramátà), and (1) (the 
awareness of) its projection out of that nonduality, its emission into consciousness from 
within. Nonetheless, Jayaratha explains, Abhinavagupta intends the mode of emission to 
be understood as the basic sense of the syllable. For the Tantraloka speaks of SAUH as 
the ‘heart in emission’ (srstau hrt [srstihrdayam]), contrasting it with KHPHREM, the 
‘heart in resorption’ (sarnhürahrdayam)." 
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Having defined the arising of the venerable seed-syllable of Para in this 
way in accord with the sequence of consciousness (sarnvitkrama), he (goes on) 
to explain the arising of the venerable Pindanatha, intending thereby to say that 
itis on the same level (and of equal importance). 


qaa aéhed MANATA w £9 d 
amai quium | 
areata DP wa » 3o d 
ererequer eme: ena 


tat sad eva bahiriipam prag bodhagnivildpitam | 189 Il 
antar nadat parámarsasesibhütarh tato ‘py alam | 
khütmatvam eva sampràptam Saktitritayagocarat \| 190 || 
vedanátmakatàm etya samharatmani liyate | 
Initially, that Being is external,“ and is consumed by the fire of 
consciousness (R), until all that remains is a residue of inner resonant 
awareness (PH). Then it becomes the Sky (of consciousness KH) 
completely, and so, by the field (gocara) of the three powers (of will, 
knowledge and action) (E), it becomes the awareness (vedana) (M) (which is 
the power of the freedom of consciousness to act as the agent of perception) 
to (then finally) dissolve away into the essential nature of withdrawal 
(samhara) (of phenomenal manifestation). (189cd-191ab) 


‘That’ universe manifests and hence exists ‘initially’ in an external 
form, because it would not be possible for it to manifest otherwise. 
*Consciousness' (in this case) is the contracted manifestation which is the 
means of knowledge, and that is Fire (R). It consumes the Being (of the 
universe) by reducing the outer form to ashes so that it attains the state of 
ultimate reality (paramürtha), which is nothing but one's own nature. 
Resonating inwardly in a state of oneness with the subject, pouring forth by the 
removal (tirasküra)" of the awareness of objectivity (idantaparamarsa), it is 
the ‘awareness’ (of supreme) ‘I’ consciousness (PH). That (is all that remains) 
apart from one's own essential nature as the ‘residue’, although that (too) has 
become one with it. Subsequently, it becomes 'completely' and totally so 
(atyartham), because the latent trace of duality, consisting of the means and 
object of knowledge etc., also attains the state of emptiness. Then, when ‘it 
becomes the Sky (of consciousness KH)’, and shines radiantly"? as just the 
Light, which is the supreme subject, ‘it becomes the awareness (vedana) (M)’, 


75! Notice that in the case of SAUH, the seed of emanation, ‘that Being’ is initially 
internal and is then emitted externally. Now the process begins when ‘that Being’ is 
initially external and is then withdrawn internally. 

7? I translate ‘tiraskara’ as ‘removal’, but more literally it means ‘setting aside’ or 
‘concealing’. 

75 Read san for sat. 
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which is the power of the freedom of consciousness to act as the agent of the act 
of perception, by rising step by step along the ladder of the three energies, 
beginning with that of action (then knowledge and will) (E). Then (once that 
state has been attained, they) ‘dissolve away into the essential nature of 
withdrawal (sarthàüra) (of phenomenal manifestation)’ (M).* The meaning 
is that it shines radiantly as one within the abode of the venerable 
Kalasamkarsini, Whose nature is described (in the following verse): 


‘May the power of the God of the gods, Whose nature is Siva and is 
(one and) undivided, withdraw even the withdrawal of the withdrawal of the 
withdrawal of everything (into Her own nature). 5* 


The pervasion of the venerable Pindanatha is (described) here in accord 
with the sequence of consciousness (sarnvitkrama), and so it has been extracted 
(letter by letter) in accord with that.” Again, it is called ‘the fire of 


™ The process of withdrawal, which takes place by the ‘utterance’ of this seed-syllable, 
begins from the phenomenal Being of the outer world of Maya. This is at first ‘burnt 
away and reduced to ashes' by recognizing the *means of knowledge', that is to say, the 
activity of the senses. Pouring out of the perceiving subjectivity, they transform, as it 
were, the outer object into sensations, which are recognised to be extensions of the 
universal activity of consciousness. The *outer form' thus recognised to be nothing but a 
form of consciousness, its true ultimate nature is recognised to be the perceiver. This 
first phase takes place through the fiery energy of the ‘contracted’ consciousness of the 
senses, experienced when uttering 'R', the first letter. Objectivity thus set aside, the 
conditioned subjectivity of the perceiver at the dualistic level of Maya, expands 
spontaneously, resonant with the reflective awareness of unconditioned consciousness, 
the supreme perceiver. The fire of R leaves behind the ‘ashes’ of objectivity, that is, its 
latent trace. This expansion, experienced when uttering ‘PH’, the second letter, 
consumes them also, transforming them into the void of pure consciousness that unfolds 
when uttering the letter KH, shining as the Void of the Sky of the infinite Light of the 
supreme perceiver. The letter E that follows is the Womb (yoni) or matrix of energies 
which, of three main types, are progressively withdraw from that of action, into 
knowledge and that into the will. Thus, step by step reversing the outward outpouring of 
the externally directed energies of consciousness, they are withdrawn into the Goddess 
of Consciousness, Kalasarhkarsini, when the final Point (M) is uttered. See below, note 
4,754. 

75 From the perspective of Trika phenomenology, the first ‘withdrawal of all things’ is 
the recognition that as outer objectivity, they are forms of perception. The ‘withdrawal’ 
of this withdrawal is the recognition that perception is essentially one with the 
individual perceiver. The third withdrawal is the recognition that the individual 
perceiver is one with the universal perceiver, which is universal consciousness. This too 
is finally and definitively withdrawn in the inscrutable recognition of the pure Light of 
consciousness which is Anuttara, the Inexplicable. Swami Lakshmanjoo would say that 
Kali consciousness, Siva’s power, which withdraws all things into itself and makes them 
one with it, is ‘the end of all endings’. 

6 RPHKHEM is the sequential order of the letters of the seed-syllable of 
Matrsadbhava or Kalakarsini, also called Pindanatha or Paficapindanatha from the point 
of view of the succession of consciousness (sarivitkrama), whereas its phonemic 
succession is KHPHREM (see below, 30/45cd-46 and, with variants, MV 8/39-43). 
Concerning these two seed-syllables, see Padoux, 1990, pp. 416-426. 
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consciousness’, because it burns the fuel which is all things. (This means that) 
the seed-syllable of Fire (R), which is contracted consciousness, the nature of 
which is the means of knowledge, dissolves into the Maya perceiver.” (Once 
that has happened), the ‘resonance’ (náda)"" etc. (of the following phase, 
represented) by the Cruel Letter (krüravarna) (PH),’” which is the Kundalini of 
Withdrawal, and its graphic representation (lipi) is of that form," dissolves” 
into the supreme subject, and so (in this phase) the Maya subjectivity also 
(ceases), and its cessation (abhdva) is (its state as) ‘the Sky (of 
consciousness)’. (He refers in this way to) the letter KH, which is the Sky (of 
consciousness), and the supreme subject, who possesses (the three) energies of 
will (knowledge and action) as its true nature. (By referring to) ‘the three 
powers’ (he suggests the letter E. It is) the seed-syllable of the matrix 
(yonibija), which is the conglomeration (pindibháva) of the energies of will 
(knowledge and action) within the power of the freedom (of consciousness). 
(By saying that) ‘it becomes awareness’, he (indicates) the extraction of the 
bindu (i.e. M at the end). In this way, those who know the scriptures explain that 
this is the venerable Paficapindanatha in the form of the five letters, beginning 
with R and ending with bindu (i.e. RPHKHEM)."? Elsewhere, the dawning (of 
Pindanatha) is explained in another manner (from a different point of view) 
(bhangyantarena).'** 


75 Read agnibijena for agnibijasya. 

75! Read ityádi for tyádi. 

7? Read krüravarnasya for küfavarnasya. Sanderson (2006b: 114 n. 397) disagrees with 
Padoux (1990, p. 424, n. 117), who interprets the form of this syllable as RKSKHEM, 
which does not exist. It is in fact, RPHKHEM, the reverse of KHPHREM (see below). 
He proposes emending kiitavarnasya (= KS) to kundalavarnasya or krüravarnasya, both 
code names for the letter PH. He notes that Abhinavagupta himself probably had 
another of these code-names for PH in mind, namely, ravah ‘the resonance’ or ravini 
‘the resonator’, to which he seems to refer as ‘inner resonant awareness’. 

7 The shape of the written form of PH, the ‘Cruel Letter’, resembles the shape of 
Kundalini rising, represented by the bent lines to the sides merging into the straight line 
in between, engaged in the progressive withdrawal of outer manifestation into 
consciousness, as it ascends step by step. 

7! Read laydic ca for * * ca. 

7 The letter E is represented by a downward facing triangle. It is the seed of the Yoni, 
and consists of the three energies of will, knowledge and action held together in the 
oneness of the energy of the freedom of consciousness (see above, 3/94ab-94cd (94cd- 
95ab)). Notice that the letter AU of the seed-syllable of Parà also contains these three 
primary energies, but they are in the forward order of emanation — will, knowledge and 
action — whereas here in the letter E, they are in the reverse order of withdrawal. 

7 This is the order of withdrawal, that is, the one which corresponds to the process 
within consciousness. In his commentary on the next line, Jayaratha quotes the 
Kramastotra as an authority that attests that the seed-syllable KHPHREM is meant in 
the reverse order. 

7% Jayaratha tells us that the verse he quotes in the commentary of the next line of the 
Tantráloka is drawn from ‘the venerable hymn’ (Sristotrabhattaraka), This can only be 
the Kramastotra. It is probable that these two verses, which are set in the same metre as 
the Kramastotra, are also drawn from there. Thus, he is furnishing support from this 
prime authority to justify Abhinava’s exposition of the syllable KHPHREM as the 
dynamism of consciousness when it is engaged in withdrawing the outer phenomena it 
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‘The Yogi whose senses have fallen away in the Sky of Siva 
(consciousness) (KH), bliss expanded (within him) by the unfolding of 
Kundalini (PH), all the cavities (of his senses) burning (with consciousness) (R), 
having ascended into the cave of a (beautiful) passionate woman's (kdmini) 
heart (E), (rests) as though in the void (M), his Heart of the Yogini 
(KHPHREM), rises up (recited) spontaneously in the sphere (mandala) of the 
Sky of the Heart (M), shining brilliantly (like) countless millions of fires." 

He concludes this (teaching saying): 


sé dened wed qub wmm g $93 di 


idar samhürahrdayam pracyam srstau ca hrn matam || 191 |l 


This (seed-syllable) (KHPHREM) is (called) the *Heart of 
Withdrawal’, while the preceding one (SAUH) is considered to be the 
‘Heart of Emanation’. (191cd) 


‘This’ is the reflective awareness of the venerable Pindanatha. Although 
like the venerable seed-syllable of Para, it does (also) arise in the sequence of 
emanation (srstikrama), but because it withdraws duality (into undivided 
of the letters (of the syllable) beginning with R, it is called the 
‘Heart of Withdrawal’, as it is that which predominates. Thus, its arising is 
described in the venerable hymn (the Kramastotra) also as taking place by the 
process of withdrawal (in the following verse): 


‘By the process of merger brought about by the power that consumes 
the universe, one should contemplate (cintya) the fierce Wheel, which is the 
Great Withdrawal (of the contents of cognition into consciousness) (i.e. 
KHPHREM), from the Fire of Time (R) up to the end of the energy of the Void 
(E), and has reached and is established in this way on the plane of the Sky of 
(unconditioned, transcendental) Consciousness (M).'* 


‘The preceding one’ is (SAUH), the seed-syllable of Para (the 
Supreme Goddess) of (all) living beings (jivaparabija). Although that arises 
through the process of withdrawal also, it nourishes all things. Thus, because it 
is predominantly the seed-syllable of Nectar (amrtabija), the nature of which is 
emanation, it is called ‘the Heart of Emanation’,”” in accord with the teaching 
imparted previously: 


has emitted back into itself, thus mirroring the dynamism of the cycle of the Twelve 
Kalis. 

%5 This verse cryptically refers to the usual order of the letters of this syllable, namely, 
KHPHREM, as it describes the expansion of consciousness (unmilana) after the 
attainment of the Stainless (nirafijana). 

76 This is a description of the activation of the seed-syllable KHPHREM in the manner 
of its arising within consciousness, that is, in the reverse order, which we have seen is 
RPHKHEM. 

%7 Often, if not usually, a Mantra or Vidya begins with its seed-syllable. However, in 
the unusual case of Para, Her Vidya is just SAUH, which is also its seed-syllable. 
Moreover, as Jayaratha points out, although it also arises within consciousness ‘in the 
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‘Thus, the universe manifests clearly within this letter S."* (The wise) 


call it the yogi’s ‘Abode of Supreme Nectar’’.”” 


He teaches the same in another context: 


*P Consciousness is the Vitality (virya) and Heart of all Mantras 


Se VTA ETAT d $43 di 
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etadriipaparamarsam akrtrimam anàvilam | 

aham ity ühur esaiva prakasasya prakásatà | 192 || 
etad viryar hi sarvesam mantranam hrdayatmakam | 
vindnena jadas te syur jivà iva vinà hrdà | 193 Il 


They say that the reflective awareness, uncreated and unsullied, 
which is this reality, is (supreme) ‘I’ (aham) (consciousness). This, indeed, is 
the luminosity of the Light (of consciousness). This is the vitality (virya) and 
heart of all Mantr: ithout it, they would be insentient, like living beings 
without a heart." (192-193) 


"This reality,’ taught previously, ‘which is reflective awareness,’ 
arises as the process of emanation and the rest with the venerable seed-syllable 
of Para etc. as field (of operation). It is *uncreated' because it arises 
spontaneously (by own innate aesthetic delight) (svarasodita). Thus, it 
‘unsullied’, because it is not sullied by the dirt which is the reflective awareness 
of objectivity (idanta), which is its opposite. They say it is ‘I’ (aham) 
(consciousness)'. The meaning is that they say that it is the reflective awareness 
of (supreme) ‘I’ (consciousness). The point is that the reflective awareness of ‘I’ 
(consciousness) (aharit) arises (both) in the sequence of emanation beginning 
with A (anuttara) and ending with H (as AHAM), and so too in the sequence of 
withdrawal ending with A (as MAHA)."' As was said before: 


order of withdrawal’, it is not reversed (to *HAUS) as happens with KHPHREM, the 
seed of withdrawal. SAUH is the seed of emanation, and so does not reverse within 
consciousness even in the process of withdrawal, because it is ‘nourishing’, i.e 
emanating inwardly, within transcendental consciousness, just as it does externally 
within immanent consciousness. 

?* Concerning the Vidya of Para - SAUH, which begins with the letter S. See below, 
30/27-28ab. 

7? Above, 3/166 (165cd-166ab). 

70 Cf. above, 3/223ab and commentary. 

7 Abhinava describes this process in the PTv p. 85-86. See Dyczkowski 1987a: 185- 
188 for a detailed exposition, including a diagram of this cyclic pulse of AHAM. 
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‘The flow (of emanation) (prasrti) that begins with the Absolute (A) 
and ends with H is (the Lord’s) power (Sakti), which, once it has encompassed 
the entire universe (and withdrawn it back into itself), merges into the 
Absolute.’”” 


(He is) saying in this way that the venerable seed-syllable of Para and 
Pindanatha are on an equal level (kaksya).’”” (One may ask,) ultimate reality 
(paramartha) is the radiant manifestation (parisphurana) of supreme 
consciousness as the emergence and merger of the wonderful variety of all the 
endless number of things, and that (reality) is common to (all) of them, so what 
cause could there be for them to be on different levels (kaksya)? Surely (one 
may ask,) how can consciousness manifest in the form of each individual 
(thing)? With this question in mind, he s ‘this, indeed, is the luminosity of 
the Light (of consciousness)’ .”* Otherwise (devoid of this luminosity which 
shines as all things), this supreme Light would not be different from a 
(common) jar. As was said before: 


‘If the Great Lord were to have a body of (but) one (fixed) form, he 
would have to give up His lordship and nature as consciousness and be 
(insentient), like a (common) jar. 


Surely (one may ask,) he is discussing the vitality of Mantras, so why 
does he say that the essential nature of supreme consciousness is undivided?"^ 
With this question in mind, he says that: ‘this (is the vitality (virya) and heart 
of all Mantras)’. ‘This’ is the principle of conscious pervaded by the 
reflective awareness of 'l'. The point is that (this is the nature) *of all 
(Mantras)’, not just that of the venerable seed-syllable Para and Pindanatha. 
"Without" the vitality which is the reflective awareness of T 
(consciousness), (Mantras) would be ‘insentient’. The meaning is that because 
(such Mantras) are devoid of the effulgence (sphuratta) (of the light of 
consciousness), they are useless (aprayojaka)."* As was said (previously): 


S, 


™ Above, 3/204cd-205ab. 

7? This implies that the Goddesses of the Trika and Krama systems, of which these are 
the seed-syllables, are both equally supreme. 

7^ The question here is that if you say that consciousness manifests as all things and that 
that is ultimate reality, why refer to it as reflective awareness and ‘I’ consciousness? 
What is the purpose of positing these various categories? Abhinava replies that we are 
actually talking about the same reality in different perspectives. When talking about 
consciousness in itself, it is referred to as the Light. When we talk about it as 
manifesting as all things, we refer to it as the luminosity which illumines them, by virtue 
of which they are manifest, and as such exist. The ‘luminosity’ of the light is its power — 
Sakti — to illumine etc., identified with its reflective awareness, the content of which is ‘I 
am’. This perpetually self-renewing and self-absorbing awareness is represented by the 
dynamism of the phases of the inner ‘utterance’ of the two seed-syllables. 

775 Above, 3/100cd-101ab. 

1% Read akandam for akanda. 

77 Read vindneneti for aneneti. 

78 The Siddhayogesvarimata is not only the first and root Tantra of the Trika, it is also 
one of the oldest Bhairava Tantras. The recension that has come down to us begins with 
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“Mantras devoid of the first (letter) (A) and the last (H) would indeed be 
(barren) like autumn clouds.’”” 


Now he says that not only are Mantras vital (and effective) because of 
this vitality, other things are also. 


The True Repetition of Mantra etc. (japyádivastavam)'" 


agiia ufenfaem | 
waar Ard mou wise AT wap Vey dg 


akrtrimaitad dhrdayárüdho yat kificid ácaret | 
prünyád và mráate vàpi sa sarvo ‘sya japo matah | 194 || 


"Whatever one who is established in this uncreated Heart does or 
(however) he breathes or reflects, is all considered to be his repetition of 
Mantra (japa).'* (194) 


an important question: why are Mantras ineffective? The answer given there reveals 
fundamental feature of Tantric Mantras, namely that they are effective if they pos 
the vitality (virya) of the energy of the letters of the sacred alphabet (marrka). Only 
Mantras that have been formed by the prescribed ritual procedure from the letters 
extracted from a sacred grid (prastüra) in which they are deposited, are effective. 
Higher Trika exegesis understands these letters, as we have seen in Chapter Three, as 
ies of the reflective awareness of ‘I’ (aham) consciousness. The power Mantras 
not a material, physical energy, like electricity. It is essentially the power of 
the reflective awareness of the consciousness of the person who repeats them. Mantras 
should be repeated maintaining a focused awareness of oneself as essentially 
consciousness. That reflective awareness is the effulgent radiance of the Mantra's 
vitality and power. It is this which makes the Light of Siva consciousness what it is. 
Devoid of that, Siva's Light would be insentient, incapable of doing or knowing 
anything. Just as individual, contracted consciousness has some power to act and know 
because some of the radiance of its Light continues to shine, similarly mantras that 
participate in the radiant reflective awareness of the one who recites them are functional. 
7? Above, 3/223ab. 

™ In 4/180cd-181ab, Abhinava introduced the topic of the interiorization of ritual. This 
was followed by a digression from 181cd-182ab to discuss the vitality of Mantra, and 
how that is represented by the flow of the power of consciousness through the seed- 
syllables of emanation and withdrawal. From 194, he continues to examine the 
interiorization of the elements of ritual, namely, japa (194), dhyana (195-199), mudra 
(200), and oblation (201-202). The Tantras and their exegetes repeatedly teach such 
interiorizations of ritual. But even so, we rarely find the identifications they make with 
inner processes or states to be the same, although they may, of course, be similar. It is 
instructive and interesting to compare here what two other related sources say. One is a 
passage that comes towards the end of the Sivadrsti by Somünanda, the teacher of 
Utpaladeva of the Pratyabhijüà school. The other is the Vijfianabhairava. See above 
note 4,359 to TA 4/122cd-123ab for a full translation of SDr 7/78-106, where the 
interior equivalents of worship are described, presented along with passages from the 
Vijiánabhairava. 

78 MVV 2/127-130ab outlines the repetition of Mantra as follows: 
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Whatever outer activity that is proper (and should be done) the yogi 
who rests in the reflective awareness of uncreated ‘I’ (consciousness), 
penetrated by it, undertakes, ‘all is his repetition of Mantra’. The meaning is 
that, as everything for him is the constant recurrence (avartana) of the reflective 
awareness of his own nature as the deity, (it all) shines radiantly as Mantra. As 
(he) said (previously): 


‘In this way,* wherever (the yogi) abides by virtue of the nature of his own 
reflective awareness, there the penetration into the three energies (of will, knowledge 
and action takes place), and (so) to that degree manifests three-fold (127) and shines** 
nine-fold (as each power is also of the nature of the others). (Then, having multiplied) 
the aforementioned wheel of twelve (by nine), the repose (attained) in a moment is the 
state of one hundred and eight. (Thus) that state is perceived to be one as well as 
hundreds. In this way, whatever this yogi may say, it becomes fit for repetition (as 
Mantra) on the path of the absolute (anuttara)." 

*referring to TA 26/64 = MVV 2/126. **read bhüsamünas ceti for 

bhüsamánasya ***read japayogyaya for japayogaya. 
7* See above, 3/219cd-225ab. Abhinava discusses the nature of mantra in the context of 
all three means to realisation. In the sphere of practice of the Divine Means 
(sambhavopaya), there is no reference to any specific Mantra. Practice at that level is 
beyond articulated words and thought constructs — including those associated with 
Mantras. Penetrated by the pure reflective awareness free of objectivity of the supreme 
subjectivity of Bhairava consciousness, every word becomes a Mantra, that is, a 
powerful invocation and praise of that consciousness. Mantras are also not recited 
externally in the Empowered Means. It is replaced by the exercise of reflective 
awareness, which is the vitality of mantras, through which the yogi purifies his 
awareness from objectivity. As he progres: his words and thought constructs are 
absorbed into this reflective awareness, which ultimately shines with the same 
spontaneity and brilliance as it does on the level of the Divine Means free of thought 
constructs, 

Reflective awareness as the power of consciousness, identified as the Light, is 
a core concept of Pratyabhijiia ontology and epistemology. Not fully developed as a 
concept prior to Utpaladeva, we find a variety of concepts that prefigure it, especially 
soteriological ones. An example is the practice of ‘contemplation’ — bhdvand — as we 
find it in the VBh (v. 145), where it is also presented as a higher manner of repeating 
mantras: ‘repeated (continuous) contemplation (bhāvanā) of the supreme state is the 
(real) repetition of Mantra (japa) here (in this tradition). The Sound (ndda) which 
(resounds spontaneously) by itself is Mantra (in the highest sense). Such is that which is 
to be recited." 

The Sivadrsti gets closer to the identification of the repeated recitation of 
Mantra as reflective awareness: “I am Siva”, and so all things take place in accord with 
my own will. Thus, this Yoga (is constantly present in my) the mind, namely that ‘Siva 
is everything’, (and everything) is always strung together by the continuous flow of my 
power. Uninterrupted repetition of Mantra (japa) is that repetition that (persists) in all 
states, doing it constantly in many forms and arising present in all things. The supreme 
(form of) the repetition of Mantra (is attained) by the practice ‘I am here and so is He’. 
‘I abide (here) generating intentions and thus (also) words in (my) mouth.’ That should 
be known to be the repetition of (Siva’s) name, and as truth (satya) etc. it is of three 
kinds, namely (the notion that) ‘I am not bound’, ‘I am not liberated’, and ‘those two 
(bondage and liberation) are the Impurities (of ignorance that sullies the soul)’. $Dr 
7/83cd-87. See above note 4,359 to TA 4/122cd-123ab for a full translation of SDr 7/78- 
106. 
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‘Therefore, knowing whatever verse or prose (he utters), united with the 
first and last (letter) in this way, he sees everything as Mantra." 


Thus it is said elsewhere (namely, in the Sivasütra,) that ‘common talk 
is (his) repetition of Mantra." It is said with the same intended sense by those 
who are outside (our tradition) also that: ‘(even just) chatter (for such a one) is 
the repetition of Mantra." After (having taught the nature of the) vitality of 
Mantra, he has in this way taken up the subject of (the nature) of the true 
repetition of Mantra and the rest, as announced in the (initial) enunciation (of 
the topics of the Tantraloka). Having in this way expounded there (in that 
context) the true nature of the repetition of Mantra, he now goes on to say (the 
following), in order to define the true nature of visualization (dhyana) and the 
rest, which is included in the words ‘and the rest’: 


Supreme Dhyana 


aes eo ufexsmwmemmesfenm | 
fff eame ear ramen w teu d 


yad eva svecchayà srstisvabhavyad bahirantarà | 
nirmiyate tad evàsya dhyanam syat paramarthikam |l 195 Il 


Visualization (dhyana) in the highest sense (pdramarthika) is 
whatever (the yogi) fashions externally and internally by his own (free) will 
out of his own (true conscious) nature, (which is endowed with the power) 
of emanation (srsti).” (195) 


79 Above, 3/225. Also quoted ad 16/275abc. 

™ $Sü 3/28 (3/27 of Ksemaraja’s recension). See Dyczkowski 1987b: 142-143. 

75 I have not been able to trace this reference. Perhaps Jayaratha is drawing here from a 
Buddhist text. 

7% Verses 195-200 correspond to MV V 2/134-140. 

yad eva svecchatayà srstisvabhavyavasatah purah | 

nirnimite 'ksavisayam taddhyánàyàvakalpate || MVV 2/134, which is equivalent to TA 
4/195: 


"Whatever object of sense (the yogi) fashions before (him) by his own (free) 
will through the influence of (the universal consciousness which is) his own nature 
(endowed with the power) of emanation (srsti), is conceived in order for that to be an 
(an object of) visualization." 


The preliminary rites of a pūjā include the visualization (dhyana) of the deity 
who is the main object of worship. Abhinava does not reject this procedure as just 
imagination, because this is essentially how consciousness generates all manifest 
phenomena within itself. Although the Deity of Anuttara Trika is the Light of 
consciousness, which in itself is formless and not objective, it is free to assume the 
forms of deities that serve as the objects of meditation and worship. The point is that 
any object of the senses can serve as a basis for meditation, as it is an image of the 
divine formed by the imagination, provided that the yogi recognizes it to be a creation of 
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‘Whatever’ such a yogi who, by virtue of his own (innate) nature, 
which is the agent of the five functions (paficakrtya) of emanation (persistence, 
withdrawal, grace and obscuration), makes manifest ‘externally or internally’, 
such as (the colour) blue, pleasure and the like, ‘by his (own) free will’, is his 
‘visualization (dhyana) in the highest sense’, because its nature is (pure) 
consciousness alone. The meaning is that it is not something else (like the 
visualized form of a deity) which has a fixed ten-armed form or the like.”*” 

Surely, if that is the case, then why do (the scriptures) teach the 
visualization etc. (of a deity) with, for example, a fixed ten-armed form? 


furem fe frat fearnfara afa d 
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nirakare hi ciddhümni visvakrtimaye sati | 
Pphalarthinam kācid eva dhyeyatvenakrtih sthità || 196 Il 


For those (adepts) who aspire to (particular) fruits, some 
(particular) form (through which they may attain them) is present within 
the formless abode of consciousness, omniform as it is, as the object of their 
meditation (dhyeya).”™ (196) 


the divine will of his own essential, divine cons 
repeated recitation of Mantra (japa), Abhinava cl 
the Empowered Means, as it involves the purifi 


thought as a means to worshipping and experiencing sacred conscious 
787 


ous nature, Note also that, like the 
ifies this practice as belonging to 
. the application of 
s. 

The term dhyana in the Yogasütras denotes a state of concentration one may loosely 
translate as *meditation'. In the context of ritual, the term has an additional meaning. 
There dhydna is the visualization meditation of the deity that is the object of worship, 
and so incidentally, of concentration. As a preliminary to worship, the form of the deity 
is generated in and through the imagination. The highest development of this creative 
power of consciousness is its capacity to generate all things, which the yogi who has 
recognized his identity with it poss s. Thus the SDr (7/78-80) defines it as follows: 


“Here (what is meant by) dhyana is that everything is viewed with the eye of 
contemplation (bhavand) as being omniform; wise (indeed) is that contemplation (cinta) 
that sees all things. By whatever organ of sense an entity is perceived, there in each 
place Siva's state is perceived as (truly) existing — that too is described as being dhyana. 
In whatever perception, (the notion) comes to mind that ‘I am Siva’, that too is said to 
be visualization that (occurs) in that very way within that thought (cinta). See above 
note 4,357 to TA 4/122cd-123ab for a full translation of $Dr 7/78-106. 

According to the VBh (v. 146): ‘Visualization is an unwavering mind (buddhi), 

formless and without support. Visualization is not the act of imagining the body (of a 
deity) with eyes, mouth and hands etc.’ 
7* This verse corresponds to MVV 2/135 with no variants. Particular objects of 
meditation give rise to their own specific fruits because, whatever their form, they are 
all within formless consciousness as forms of it. Those yogis who desire some particular 
fruit meditate on one or other of the forms. Those who seek liberation contemplate the 
formless aspect. 
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‘Formless’ means without a fixed form. 

Surely (one may ask,) if the abode of consciousness is omniform, then 
how is it that it manifests in a fixed (particular) form by rejecting the 
manifestation of its other forms? With this doubt in mind, he says: 
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yatha hy abhedat pürne ‘pi bhàve jalam upáharan | 
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By rejecting other forms (that are of no use to him, a person who) is 
engaged in drawing water spontaneously selects a jar, out of what is 
present (before him) replete (initially with all its forms), because (they are, 
as yet) not distinguished (from one another). In the same way, due to the 
extending (influence of the) Supreme Lord's ordinance (niyati), (which 
determines that specific causes give rise to specific effects), a particular 
form (on which the yogi meditates) generates the conception (vikalpana) of 
(that particular) fruit. (197-198) 


‘(A person who) is engaged in drawing water’, that is, an individual 
perceiver (pramáütr) who needs something that has the specific (niyata) capacity 
(arthakriyà) to draw water ‘selects a jar’ that can perform each function (he 
requires) ‘spontaneously’ out of the gradation of things (that may be) required 
(for that particular job). (He does this) having rejected the manifestation of other 
forms, such as ‘gold’ (for which he has no use) ‘out of that which is present 
(before him)’, associated with countless manifestations such as a jar, ‘replete’ 
with the manifestations of ‘clay-ness’, ‘gold-ness’ and ‘jar-ness’ etc., because 
(in the initial moment of manifestation they) are ‘indistinguished’, that is, 
undivided from one another." The meaning is that the manifestation of that 
(jar) takes place in this way.” 


79 MVV 2/136ab: hy abhedasampiirne bhàve ‘py udakam āharan, TA 4/197ab: hy 
abhedat pürne ‘pi bhave jalam upaharan There is no essential difference in the 
meaning. MVV 2/136cd-137 = 4/197cd-198 with no variants. 

™ According to the Doctrine of Manifestation (abhüsaváda) elaborated in the 
Pratyabhijiia, everything is a manifold of manifestations (abhàsa) of consciousness. 
This is true from the most universal level down to the smallest particular. Viewed in this 
perspective, an entity is a pleroma of manifestations which are part of the pleroma of all 
the countless manifestations of consciousness as each and every thing. Thus, each 
object, perception, or indeed, perceiver within consciousness, at one with it, is a single 
complete (pürna) whole, as the totality of its manifestation. Moreover, each aggregate is 
the one totality (piirnata), which is measureless consciousness. Such then is the 
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‘In the same way’, although the abode of consciousness is omniform, 
by rejecting other forms (that are not required), by the Supreme Lord’s glorious 
power of constraint (which determines that specific causes should give rise to 
particular effects), ‘a particular form,’ of whatever it be ‘(on which the yogi 
meditates), generates the conception (vikalpana) of (that particular) fruit’. 
So it is was rightly said that ‘for those (adepts) who aspire to (particular) fruits, 
some (particular) form (through which they may attain them) is present (within 
consciousness) as the object of their meditation (dhyeya). 

Now he says that the unconditioned (and undivided) form (of 
consciousness) manifests to (an individual who has no desire for any particular 
fruit, and so) has no need of anything that has some (particular) fixed function 
(arthakriyà) (to get it). 
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plenitude (pūrņatā) of consciousness that every single thing, as a manifestation of 
consciousness, is all of it. In this way, the nature of every single thing is everything 
(sarvam. sarvatmakam). This is how everything is experienced in the initial state of 
perception. The question now naturally arises, how something which is everything can 
be functional in any particular way. Indeed, how can it be distinguished from anything 
else, if all things are everything? The answer to this question | n the manner in 
which, at the functional level of day-to-day life, individual entities are conceived with 
respect to others and themselves, with regards to their constituent parts (i.e. 
manifestations). Certain manifestations are accepted and others rejected, according to 
the needs and intentions of the perceiver who wishes to make use of them for some 
particular purpose. If someone who owns a golden jar needs money, out of the aggregate 
of manifestations that together constitute the jar, he would focus on those related to the 
gold from which it is made. But if he wishes to draw water, it would not be of any 
concern to him whether the jar is made of expensive gold or just cheap clay. These 
relative distinctions are articulated in thought constructs that manifest in the second 
moment of perception. Thus, Abhinava explains in the following passage in his 
commentary on the /svarapratyabhijfid, how the same object appears variously to 
different perceivers according to the use they wish to make of it and their state of mind. 
“When a person who is depressed and feels that there is nothing (of value for him in the 
world) sees the jar, he merely perceives the appearance 'exists' (in the form of the 
awareness that is’. He is not conscious of any other (of its constituent appearances) 
at all. An individual who desires to fetch water (perceives) the appearance 'jar'. The 
man who simply wants something that can be taken somewhere and then brought back, 
(perceives) the appearance 'vessel' The man who desires money (perceives) the 
appearance 'gold'. The man who desires a pleasing object (perceives) the appearance 
‘brightness’, while he who wants something solid sees the appearance ‘hardness’. IPv 2, 
pp. 91-92. 

”! Read tathátvenàsya for tattvendsya. 

™ Above, 4/196cd. 
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However, the form of the Goddess of one whose Heart is completely 
full and (so) desires no fruits, is all things, devoid as She (and he) is of 
limitations.” (199) 


Thus (according to this teaching), the visualization (dhyana) of one who 
desires worldly benefits has a fixed form, whereas that of one who desires 
liberation has no fixed form. This is the division between (these) domains 
(visaya) (of practice). As he will say: 


‘In the case of adepts (sádhaka) and those who desire worldly benefits, 
the (specific ritual) procedure (they should follow) (vidhi) is (rigorously) fixed 
by the constraint (niyati) (which determines that a particular action gives rise to 
a specific result).”* (Whereas,) in the case of those who know reality and those 
who aspire for liberation, it is free of (any) restriction. * 


Having in this way defined the true nature of visualization, he (now) 
also defines that of Mudra. 


Mudra 
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The yogi who, though still in the body (kula),”* is vibrant with the 
inebriation (ghürnita) of the abundant (udrikta) and most excellent wine of 


7* MVV 2/137 = 4/199 with the following variants: MVV: saripürnacidvrttir- ‘he 
whose activity of consciousness is completely full’ TA: saripürnahrdayo- ‘he whose 
Heart is completely full’. MVV: tasya visvakrti dhyanam sarvadaiva vijrmbhate- ‘and 
his visualization (meditation) (dhyana) which is the form of all things unfolds’. TA: 


aries according to the results they aspire to attain. 
™ This verse is quoted below as 26/55cd-56ab. It also appears above ad 1/122cd-123ab 
(123). 
© | follow Jayaratha, as I must, who explains ‘Kula’ here to mean the body, which is 
indeed one of the meanings of the word. But more likely, Abhinava is referring back to 
Devi manifest as the divine energies of the body, senses and mind, working together in 
the economy of embodied immanence which is Kula. If this interpretation is correct, one 
would translate: ‘Mudra is whatever be the condition within the body of the yogi who, 
(immersed in divine energy of) Kula, is vibrant with the inebriation (ghürnita) of the 
abundant (udrikta) and most excellent wine of Bhairava (consciousness). As we shall 
see in chapter 32, Mudra is explained in this way, as the rise of Kundalini. 
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Bhairava (consciousness), whatever be the state (sthiti) within (his) body, is 
Mudra.”” (200) 

(The word) ‘kule’ (is a locative absolute that means) ‘even when there 
still is the body’. ‘The yogi’ who has attained oneness with the Supreme Lord 
and so, because (his awareness) is firmly fixed there (on this state of oneness), 
has forgotten his embodied state (even when he is still in the body), ‘any state 
within (his) body’, upraised and the like, is true Mudra, the epitome (pratikrti) 
of the power of consciousness. (True Mudra is) not a posturing (of the body) 
(sarhnivesa) formed by some fixed (placement of the) hand etc. (as dictated by 
ritual procedure). This is the meaning.”* As is said: ‘Mantra is the Sound (of the 
resonant awareness of consciousness, whereas) the abiding state (of the body) 
(sthiti) is Mudra’. Those who are outside (our tradition) have also said, with the 
same intention: ‘Mudra is a certain (undefinable) abiding state.’ 

Now in order to define the true nature of oblation as well, he says: 


Oblation and Recitation of Mantra 
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The fire (of consciousness) burns constantly and intensely, without 
need of any other fuel, its awesome flame pouring forth from all the senses. 
Phenomena, entering this fire of consciousness, intensifying its glorious 
splendour, become the means to offer oblation.”” (201-202) 


7? TA 4/200ab corresponds to MVV 2/139ab. MVV reads: -rasasavat for TA: - 
parasavat. Then MVV 2/139cd-140ab reads: 


ghürnamànasya yah kascit ko "py udeti yathà tathà \\ 
Sariragah samaveso modanadrávanátmakah | 


‘A certain (ineffable) penetration, the nature of which is to delight (modana) 
and melt away (duality) (drdvana), arises within the body of (a yogi) vibrant with 
intoxication." 

7% The yogi who is at one with God, and thus forgetful of the body, whatever posture he 
assumes is a form of the power of consciousness (cit sakti). This is the true nature of 
Mudra. 

™ TA 4/201-202ab corresponds to MVV 2/130cd-131, with the following variants. 
MVV reads -sadbhāvam for 
-sambhdram. MVV: yo jvalatya- TA: jájvalitya-. MVV: -prasrtāgraśikhāśatah TA: 
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As is said: 

‘The (true) offering of libation (tarpana) to fire is the process of 
reducing to ashes (all) phenomena in the fire called consciousness, crooked with 
the network of the flames of the seven senses. ®” 


My teacher (has said,) with the same intention: 


"Those whose nature is indestructible, minds satisfied (visvasta) and 
(consciousness) extensively expanded, assuming bodies of consciousness, 
(offer) the universe perpetually (in oblation to consciousness), making (the 
invocation) ‘vasaz’ with great force. The moment of purification (avabhrtha) of 
those great sacrificers,"' engaged in the sport of the perpetual sacrifice of all 
sacrificial victims,” is (never), I believe, seen to wane (ksmasthiti), even for a 
moment.’* 


prasrtograsikhah Sikhi. MVV: tatraiva sarvabhavanam pravisec cid vimrsyate TA: 
bodhügnau tüdrse bhava visantas tasya sanmahah. 

MVV 2/132-133ab teaches the inner offering to the fire (homa) according to the 
Bhairavakrama: 


‘Surely, as (their) gross nature has been burnt away, (phenomena) become by 
their very nature, forcefully (hatha?) in an instant, one with the greatly flaming light of 
(awakened) consciousness. Thi: considered to be the supreme offering to the fire 
(homa) according to Bhairava's tradition (bhairaviyakrama)." 

MVV 2/133 (which follows 133ab in a different metre) = TA 3/262cd-263ab 


(262). 

According to the VBh (149), the inner ‘oblation is the offering of all the gross 
elements, senses and their objects along with the mind into the fire which is the abode of 
the Great Void, by means of the sacrificial ladle of awareness (cetand)*.’ 

» Sivopadhyaya defines cetand as ‘the power that contemplates (and conjoins) all 
things’ (visvanusamdhatr Saktih). 

According to the SDr (7/90cd-92ab): “All things are forms of Siva and they 
are within Siva’s fire. I am He — Siva who is well content!” This is said to be the 
supreme offering to the fire (homa). What is not mine in (this) form here, is mine in 
(some) other form. Thus, because of the contentment (I feel), I am devoid of craving. 
Such is the offering to the fire." 

* According to an Upanisad, the sacred fire is said to have seven flames corresponding 
to seven goddesses, the names of which are associated with Kali. Here the seven flames 
of fire are understood to be the energies of the seven senses, which are presumably the 
five senses of sight, taste, touch, smell and hearing, along with mind (manas) and 
intellect (buddhi). 

9! Read —mahdyajinam for mahayajvanam. 

%2 The printed edition reads -saritatasarvameyayajana- ‘the perpetual sacrifice of all 
objectivity', whereas MSs Ch, Jh, N, and T read: —saritatasarvamedhayajana- ‘the 
perpetual sacrifice of all sacrificial victims’. The reading in the MSs, which I have 
adopted, is supported by an instance of practically the same expression in another 
citation Jayaratha makes from his teacher's work in TÀv ad 5/66cd-67ab (66cd-66ef). 
There the author refers to himself as the sacrificer in the vifvamedhamayayajfia — ‘the 
sacrifice made of all sacrificial victims'. The sacrifice is no doubt death, of which all 
living beings are the sacrificial victims. 

#3 The word ‘avabhrta’ literally means ‘carried off” or ‘removed’. In the context of 
Vedic ritual, it denotes the ablution of the sacrificer and sacrificial vessels after the 
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(The exercise of this reflective awareness) is not only of benefit to 
oneself, because it brings about entry into the supreme nature, but also to others. 
Accordingly, he (now) says that: 


yarn kañcit paramesünasaktipátapavitritam | 
purobhavya svayam tisthed uktavad diksitas tu sah | 203 Il 


Whoever has been purified by the Supreme Lord's (gracious) 
descent of power (Saktipata), (and the teacher beholds) standing before him, 
is spontaneously initiated in the manner described, (by the devout practice 
of the true recitation of Mantra). (203) 


According to (the following) words, there is no fixed rule (that only 
some particular person is fit to receive initiation; rather it may be) ‘whoever has 
been purified by the Supreme Lord’s (gracious) descent of power 
(Saktipata)’: 


‘(A Brahmin) who knows the four Vedas is not dear to me. (One should 
not give initiation to one like him). It should be given (instead) to someone who 
is my devotee (madbhakta), even if he be an outcaste (svapaca),"* and it should 
be taken from him. He is worthy of worship just (as much) as I am.’*” 


completion of a sacrifice that removes their impurities. In this context presumably it 
refers to the moment of final purification of these sacrificers themselves once they have 
offered all the victims, that is, all forms of objectivity, into the fire of consciousness. 
Thus, free of even the latent traces of objectivity that may still lay hidden in their 
subjective consciousness, their state of perfect purity never ceases. 

5% Once duality has been burnt away and, consumed by the fire of consciousness, has 
become one with it, the consciousness beyond all means of realisation 
(anupayasamvitti) dawns, and the Light of No Means shines in its pristine glory, 
realised in an instant by the disciple who is has thus been made fit, just by the gracious 
look of the teacher. See above 2/40, commentary and notes. 

95 Literally ‘one who cooks (and eats) dogs’. 

#% This verse looks as if it is drawn from the Bhagavadgità. There, as here in this verse, 
Krsna repeatedly refers to ‘my devotee’ (madbhakta) as being of special interest to him. 
It is a clear stylistic feature of the manner in which he expresses himself. See for 
example BhGi 6/16 (of the Kashmiri recension), 7/23, and 18/55. Similarly, the repeated 
insistence there, as in this verse, that caste distinctions are not important. What makes a 
person a Brahmin are his moral qualities, not birth. One of them is that he views all 
people equally without prejudice, and another is that devotion to Krsna is paramount. 
Jayaratha does not tell us his source. It is possible that it is a lost verse from the Gita, 
but this is unlikely if the reference here is to initiation. There is no evidence that at the 
time the BhGi was redacted any developed system of initiation existed other than Vedic 
in the Sanskritic tradition. Whereas, on the contrary, it is a major distinguishing feature 
of the Tantras, the earliest of which postdate the Gita. 
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Once ‘(the teacher) beholds’ (the disciple) standing before him as the 
object of grace, he ‘spontaneously’ abides in his own essential nature by virtue 
of (his) steadfast (practice) of the true repetition of Mantra and the rest, as 
explained. Thus he, as the neophant who is to receive initiation, is initiated (in 
an instant) in the manner described (in the scriptures, with the words,) ‘(the 
power of Siva’s grace) is transmitted (with the intensity and force) of a snake’s 
venom . . .’,*”’ and so, by the transmission of that (same illumined) nature (the 
teacher possesses), ‘(he is illumined) like the flame (of a lamp) that has arisen 
from (another) flame." The meaning is that by the waning away of the latent 
tendencies of (his) fettered identity (pasuvasana), he has attained (a true) 
understanding (adhigama) of the supreme principle. 

Surely (one may ask,) one may attain repose in one's own nature from 
(the practice of) just one of these — for example, the true repetition of Mantra — 
so what is the use of so many of these (practices), like the repetition of Mantra, 
that have been taught in this way? With this question in mind, he says: 


Conclusion 


Viewing Oneself in the Mirror of Inner Meditation and Worship 
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9 There are two kinds of transmissions of grace. One is mild and takes place gradually. 
It is accompanied by effort on the part of the one who receives it. The power of grace is 
weak, and its ‘descent’ needs to be repeated many times. But if the disciple is pure and 
ready, all he needs to do is desist from exertion and let the power of the grace of Siva 
consciousness shining in the teacher penetrate him. It pervades his consciousness with 
great force in a moment. Like the powerful venom of a poisonous snake, it brings an end 
ant to the individual subjectivity associated with the body. This is the highest 
ation, that takes place by the most intense form of the descent of the power 
of grace, which is so powerful, the one who receives it may leave the body permanently 
(see below, 13/130). 
#8 The same phrase is quoted above in TÀv ad 2/40 and 3/291 (290cd-291ab). The 
context is always the same, that is, the initiation of the disciple into the supreme state by 
a direct transmission of Siva's grace, by means of the teacher's gaze. The repetition of 
Mantra and the rest which form part of ritual practice begin at the individual means 
(anavaopáya). As they develop, Mantras operate in the sphere of the Empowered Means 
as the awareness by which thought constructs are purified. Then when that is achieved, 
they operate in the Divine Means as the ‘I’ which is the essence of subjectivity, by 
virtue of which the traces of past actions and the tendency to form constructs are fully 
consumed into consciousness, thus protecting from the danger of further relapse. Then 
the aspirant who is thus ready to do so enters, transformed and truly initiated through the 
gracious look of the teacher, into the pure Siva consciousness of No Means, once and 
for all. 
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The supremely stable state (rüdhi) arises in each of these actions 
(karman), from the repetition of Mantra to the offering of oblation; even so, 
they have (each been) described (separately) in this way. (204) 


‘In this way’, that is, as the many kinds (of such practices), like the 
repetition of Mantra. 

Surely (one may ask,) what is the point of this response to the question 
as to how it is that many (means) such as the repetition of Mantra have been 
described? With this doubt in mind, he says: 
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tathà samvidvicitrabhih §antaghorataradibhih | 
bhangibhir abhito dvaitam tyajita bhairavayate Il 206 Il 


Just as the course of a horse driven here and there in various 
places, on level ground or (up and down) hills and dales, comes to be 
directed by (the rider’s) will alone, similarly consciousness, (directed) by 
various expedients (bhangi), peaceful, most fierce (ghoratara) and so on, 
abandons duality in all respects and becomes Bhairava."? (205-206) 


‘Just as a horse driven here and there in various places,’ as is the 
playful gait of the vehicle, rocky or dusty etc. land, *on level ground or (up 
and down) hills and dales, (its course)’ circular or otherwise, ‘comes to be 
directed by’ the rider’s ‘will alone’ and is submissive to it. ‘Similarly, 


"? Abhinava is explaining here how the higher forms of Trika ritual he has just 
described and the worship of the Trika deities lead to the attainment of supreme 
consciousness in the perspective of the Empowered Means, that is, the purification of 
thought. The Trika deities, as with those of other Tantric traditions, are variously fierce 
or peaceful and benign; by means of them consciousness, directed by the higher 
universal subjectivity operating through the individual, traverses the path to liberation, 
with its ups and down, terror and tranquillity, thus training his mind until it follows his 
will alone. In this way it abandons the false, rebellious notions of duality, with their 
pretence of a false independence which, far from being freedom, is really bondage. 
These notions, which embody and sustain the sense of difference, are fed by the contrast 
between one’s own will and that of universal consciousness. The former, seemingly 
free, is actually bound by that very freedom, which is wild and without direction, When 
that freedom, which is bondage, is reined in by the true freedom of consciousness, 
manifest through its energies in the moments and forms of its worship, notions no 
longer obscure the individual's freedom; rather, of a piece with it, he becomes one with 
Bhairava, and shines as the supreme consciousness of Anuttara. 
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consciousness’ also, ‘(directed) by various expedients (bhangi)’, such as the 
repetition of Mantra and the like, that are ‘peaceful and most fierce 
(ghoratara)’, that is, said to be one with the three energies, Para, (Parapara and 
Apara), who are, respectively, not fierce (aghora), fierce (ghora) and most 
fierce (ghoratara) by nature," ‘abandons duality (dvaita) all around and 
becomes Bhairava’. The meaning is that, having first abandoned duality 
(bheda), it shines radiantly as the supreme consciousness of the Absolute 
(anuttara).§"' 

Now in order to make the point clear, (so that the disciple may) take it 
to heart, he explains (the teaching) by giving another example. 
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Just as someone who, observing his own face (repeatedly) again and 
again in a mirror before (him), knows that it is the same as his own face, in 
the same way, beholding himself as Bhairava in the mirror of thought, that 
is, visualization (dhyana), worship (pūjā) and adoration (arcana), he quickly 
becomes of His same nature (tanmaya)."" (207-208) 


*" Jayaratha means to say that ‘the ‘expedients’ are the forms of awareness of true 
repetition of Mantra etc. in relation to the powers Aghora, Ghorà and Ghoratarà, that are 
emanations of the three goddesses, Para, Parapara and Apara. The Aghorà energies 
elevate the individual soul. The Ghorà energies hinder its development, whereas the 
Ghoratarà energies cast it down to lower levels. See above, notes 3,231 and 3,245. 

*'' Advaita Vedanta understands the Absolute of the Upanisads — the Brahman — to be 
impersonal. Accordingly, the gender of the word is neuter. Abhinava, on the contrary, 
understands the Absolute to be Anuttara — a masculine noun — to be personal, and so 
identifies it with Bhairava. Here in this equation Jayaratha, as happens in many places, 
brings together these aspects of ultimate reality as consciousness, the Absolute and 
Deity. 

9? See below, 16/38cd-44. Above (TÀv ad 4/2) Jayaratha explained that by practicing 
the Empowered Means, thought is progressively purified to ultimately come to rest in 
the pure consciou: te free of thought constructs by ‘pondering etc. (adi) on what one 
has heard’, that is, transmitted through the scriptures and taught by the teacher. The 
‘etc.’ (adi) here implies that this is the first (adi) way of purifying thought and that there 
are others. Here are examples. The standard ritual procedures listed here for worshiping 
the Deity can operate as a means to purify thought, thereby transforming it into the 
direct insight which is the attainment of the realisation of oneness with it in the 
Sambhava sphere of practice. This happens if the practitioner applies himself *without 
delay’ (aciram) (above, 4/2). In this context, this means that he should repeat Mantra 
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‘Just as’ anyone ‘who, observing his own face (repeatedly) again 
and again’, viewing it attentively, ‘in a mirror in front (of himself)’, knows 
that that face (in the mirror), which is related to his own as (its) original image, 
‘is the same (as his own face)’, by reaching the conclusion that ‘that face is 
indeed my own’, considers it to be one with the reflection (in the mirror). In just 
the same way, ‘beholding himself" many times ‘as Bhairava in the mirror of 
thought’, which consists of worship (pūjā) and the rest, he ‘quickly becomes 
of His same nature'. The meaning is that he attains oneness with (Bhairava). 

What is the nature of this state of identity (tanmaytbhava)? He says: 


ern um wf cuperent d 
tanmayibhavanam nàma praptih sanuttaratmani | 

This realisation of identity (tanmayibhàvana) (with Bhairava) is the 
attainment within the nature of the Absolute (anuttaratman). (209ab) 


So, what happens by attaining"" (this identity) within the nature of the 


Absolute? With this doubt in mind, he says: 


PTA WT AST SEP HOTTA | 303 d 


pürnatvasya para kásthà sety atra na phalantaram || 209 I| 


That (attainment) is the supreme summit of plenitude, and so there 
is no other fruit (beyond it). (209cd) 


‘That’ attainment (of identity) within the nature of the Absolute which, 
because it is free in every respect of any sense of need (nairakanksa), ‘is the 


and worship etc. in such a way that his thoughts are centred without a break on Deity 
and his own pure consciousness. This should be done ‘properly’ (afijasa) (ibid.), that is, 
without distractions and repeatedly 'again and again' (bhüyo bhüyah) (4/7). The 
repetition of Mantra, as does worship, entails the activity of the body and mind. As 
such, these practices belong to the sphere of the Individual Means, in which the power 
to act predominates. Here in the sphere of the Empowered Means, the focus of practice 
is the power of cognition. The worshipper is focused on his thoughts and perceptions, 
not his actions. It is through them, as they become progressively more immersed in the 
purity of the consciousness which is the Deity's and the worshipper's ultimate nature, 
that he will eventually be graced in a flash of insight with the recognition of their true 
nature. Practicing in this way, the notions of Deity, Mantra, worship and the rest become 
clear, like a well-polished mirror. Thus ultimately, as in the Sambhava Means, the 
mirror in which one sees one’s own true nature reflected is the Light of consciousness. 
But whereas in that case, it shines directly, free of thought constructs, here in the sphere 
of the Empowered Means, the light of the mirror of consciousness shines through them, 
in and through each perception, In this way, the Empowered Means with its thought 
constructs comes to rest in the Sambhava Means, that is free of them and in which the 
perceiver recognises his oneness with the Deity. That is his object, which he sees as he 
perceives that that is who he is; just as one recognizes oneself in the reflection of one’s 
face in a mirror. 

*? Read praptyapi for pratyapi. 
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supreme summit of plenitude’, and there could be no other (greater) fruit here 
(than this). Here (nothing is lacking, and so) not even a trace of a sense of need 
remains, that one should search for some other fruit. This is the point. An 
(individual) perceiver who feels the need (for something), desiring that 
(particular) fruit, initially searches for an appropriate means (to obtain it). It is 
like someone who wishes to draw water. Once he obtains a jar, which is the 
means to do it, he attains each particular fruit (of its use he needs). Thus, 
because a state arises (within him) free of the sense of need, taking the support 
(of his) state of indifference, he abides within his own nature. However, that is 
not a state of complete (pūrņa) (satisfaction) free of (all) sense of need, because 
at some other time another need arises again. Thus, that not true 
(paramarthika) (satisfaction), because even though there is still a sense of need, 
it is not conceived to be such. Thus, even though the fruit has arisen there (in 
that case), one expects another, because there is also another need. However, 
when on the contrary there is a true state of plenitude (and complete 
satisfaction), there is no (expectation of any) other fruit, because the sense of 
need has ceased in all respects. 
He says that: 


we adapt aa at IPRIT | 
ama fe wid FOARA i 220 d 


phalam sarvam apürnatve tatra tatra prakalpitam | 
akalpite hi pürnatve phalam anyat kim ucyatam || 210 Il 


When (one's own consciousness) is not in a state of perfect plenitude 
(apürnatva), all the fruits (of the many spiritual disciplines) are conceived 
(prakalpita) (to exist in various forms), according to the circumstances 
(tatra tatra). Once having attained (that true uncreated and) unconceived 
(akalpita) fullness, pray tell what other fruit is there (beyond that)? (210) 


*(Once having attained the uncreated) fullness', which is the cause of 
complete (perfection), ‘according to the circumstances’,*'* with regards to all 
(possible) fruits, (the subject is fully satisfied, and so there is nothing more that 
needs be achieved). 

He concludes this (teaching) with a note of praise (for this liberating 
realisation). 


ws maA: ast mf we ada i 
"up weer zm: 222 0 


esa yagavidhih ko ‘pi kasyapi hrdi vartate | 
yasya prasidec ciccakram drag apascimajanmanah WM 211 II 


*' Read tatra tatreti for * * tareti. 
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This ineffable (ko’pi) sacrificial rite (yagavidhi) takes place in the 
Heart of a few (especially graced yogis). He to whom the Wheel of 
Consciousness is gracious is liberated in an instant!" (211) 


Now (one may ask), is there something unique one possesses by just 
realising (adhigama)"* (the practice of) this kind of sacrificial procedure 
(yagavidhi), that he has said this? With this doubt in mind, he says: 


sm m ad we taemaa | 
vigere fe aA fra: d 222 1 


atra yàge gato riidhim kaivalyam adhigacchati | 
lokair Glokyamano hi dehabandhavidhau sthitah \\ 212 ll 


*5 This verse is MVV 2/141 with no variants. After quoting this verse MaheSvarananda 
Says: 


tatrásavasyantahkaranaprasüdhakatvam | tàmbülasya Sariram prati bahyantarobhaya- 
Sodhakatvam | gandhasya candanddeh pracuryena bahirangopasamskarakatvam | 
puspanarh ca tatraiva — kesádimátradhivásaprayojakateti pūrvapūrvaprādhānyāt 
kramavivaksà | 


"There (in that sacrificial rite), wine is that which delights the inner mental 
organ. Betel is that which, in relation to the body, purifies internally and externally. By 
an abundance of fine) scent such as sandalwood, the outer (sacrificial) area is 
accordingly purified. The use of flowers is to impart a good smell (adhivdsa) to just the 
hair and the like'. MM p. 109 


Every Means leads to No Means in its own way. Concluding this section, 
Abhinava declares how, participating in the rotation of the great Wheel of 
Consciousness of the Twelve Kalis, thought is purified by its grace, and so is 
transformed into the direct experience of this ineffable sacrificial rite, with its own 
mantra, fire offerings and the rest, that he has just described. There is no ritual, even in 
this exalted form, in Sambhava practice. There, the power of the will operates in the first 
moment of self-awareness, free of thought constructs, as the stream of the energies of 
Speech, symbolized by the letters of the alphabet from A to H, as so many forms of 
reflective awareness constituting AHAM - the ‘I’ of the subjectivity of Supreme Siva. 
This is just awareness, the freedom of consciousness to be all things without losing its 
unconditioned nature, preceding knowledge and action. In the domain of the 
Empowered Means, differentiated perception operates with the possibility of an 
attendant fall into the sphere of duality. This too is the work of the reflective awareness 
which is the freedom of consciousness. But here, instead of generating oneness, as in the 
sphere of the Divine Means, it also generates duality. If the latter takes the upper hand, 
it conceals the former, and so also vice versa. Coexisting in the insight into the 
dynamism of consciousness, the sacrificial rite celebrates within it its plenitude, that 
embraces all things. This is unity-in-difference and difference-in-unity. 
$16 The word adhigama- means to acquire, and (by extension) to understand. Combining 
both, we arrive at the meaning ‘realise’. 
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*7He whose (consciousness) is firmly established here in this 
sacrificial rite (yzga) attains liberation (kaivalya) (even as) the people of the 
world continue to see him and he remains within the confines of the 
bondage of the body (living the liberated life)."* (212) 


One who will have no further rebirth and has developed (his 
consciousness) ‘here’ in this kind of ‘sacrificial rite’, although ‘he remains’ 
living ‘within the confines of the bondage of the body, the people of the 
world’ who are bound, see him as living (his) daily life on the same level (as 
they are), in accord with the saying that: 


‘the condition in which there is subject and object 


(grahyagrahakabhava) is common to all embodied beings' "^ 


(Even so,) ‘he attains liberation (kaivalya)’. The meaning is that by 
removing the duality which is the state of subject and object, (everything) shines 
radiantly (for him) as his own nature alone, which he has recognised to be Siva. 
This then is the difference between one who is liberated and one who is bound, 
namely, that even though their daily life (vyavahüra) is just the same, 
phenomena manifest for one who is liberated as (if they were) his own limbs, 
whereas for one who is bound, (they appear) in accord with (their specific) 
mutually separate nature as completely different (from one another and 
himself)."^ As is said: 


‘Like Mahe$vara Himself, one who is liberated considers common 
objectivity to be one with himself, whereas one who is bound, on the contrary, 
(thinks) that it is extremely different (from himself). 


Thus, the Lord Himself has said the same concerning the state of 
liberation while (still) alive (in the body). Accordingly, he says: 


317 Verses 212 to 270ab are a commentary on MV 18/74-81. 

85 212cd = MVV 2/142ab which reads lokendlokyamano ‘pi for lokair Glokyamano ‘pi. 
Jayaratha accepts the reading here. The singular /okena — ‘by the world’ can also be a 
collective ‘by the people’. So, there is no essential difference in the meaning here. 

89 Cf, VBh 106ab (105ab). grahyagrahakabhavo hi sāmānyah sarvadehinam. The 
printed text of the VBh reads grahyagrahakasamvittih samanyà sarvadehinam — ‘the 
perception of subject and object is common to all embodied beings’. The second line 
continues: ‘however, attention to their relationship is peculiar to yogis alone.’ Abhinava 
presents a concise paraphrase of this verse below in 10/204. The full verse is quoted in 
the commentary. See note there. 

#20 Cf. IP 4/1/20. The experience of a liberated, embodied soul is that all things manifest 
as aspects of his own Self, whereas the experience of the fettered is that they manifest 
separately from himself, and that every single thing is uniquely different from 
everything else. 
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The Relativity of Prohibitions and Injunctions (nisedhavidhitulyatva): 
Commentary on Chapter Eighteen of the Malinivijayottara 


STE TW: GAR TÈSTAS, | 


atra nathah samacaram patale 'stádase ‘bhyadhat | 


Here (in this regard), the Lord has taught virtuous conduct 
(grounded in the transcendence of opposites) (samacara)*” in the eighteenth 
chapter (of the Malinivijayatantra). (213ab) 


aa was umm wemfefaememg i 223 1 
a ad aft aed RRF aa | 
Taft gerer aaae at 22% 1 
mR aft erR: | 

TA TTA OT AT Op 32 gd 
afer sree |d 
mang armies FAG 225 I 
ffe fra aft fate | 


nátra Suddhir na cásuddhir na bhaksyadivicaranam | 213 |l 
na dvaitam nàpi cádvaitam lingapüjadikar na ca | 

na capi tatparityágo nisparigrahatapi và 214 || 
saparigrahata vàpi jatabhasmadisamgrahah | 

tattyàgo na vratádinàm caranácaranarn ca yat || 215 || 
ksetradisampravesas ca samayadiprapalanam | 
parasvarüpalingádi nàmagotràdikam ca yat || 216 || 
nàsmin vidhiyate kificin na capi pratisidhyate | 


*Here (in the practice of this Tantra), there is neither purity nor 
impurity, no deliberation on what may (or may not) be eaten (drunk, 
p! 


9?! 4/213cd-221ab is a literal quote of MV 18/74-81. The following section, that extends 
from 221cd to 278, is Abhinava's commentary on these verses. Here Abhinava finds his 
way through conflicting statements about Saiva practice by rejecting some provisional 
rules, and providing the arguments that can establish a hierarchy of these conflicting 
injunctions and prohibitions concerning ritual purity. 

*? Monier-Williams defines the word samácára as follows: ‘equal manners or customs, 
equal or virtuous conduct ib. mfn. equal or similar in practice or in virtuous conduct ib. 
m. procedure, practice, conduct, custom, usage, usual way or method.’ 

We can understand the technical sense of the term from the context to be 
‘behaving equally with respect to the opposites’. Concretely what this means is, for 
example, viewing what is commonly considered to be pure and impure as a false 
distinction, and acting accordingly. A Brahmin who behaves this way may freely 
embrace an untouchable, or eat food such as meat, that is normally considered to be 
impure. Clearly, if he did that for any other reason, he would be seriously transgressing. 
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touched) or the like. There is neither duality nor nonduality."? There is no 
worship of the Linga or the like, neither its abandonment. There is 
neither (the renouncer's rule) of not caring to own anything 
(nisparigrahata) nor (the householder's) engagement with possessions 
(saparigrahata). (Such practices as having) matted hair, (smearing the 
body) with ashes and the like are neither rejected (nor enjoined)."5 Such is 
also the case with the observance or otherwise of (the ascetic's) Vows and 
the like. Entry into the sacred meeting grounds (ksetra) etc., the observance 
of the Rule etc., (the distinction between) one's own and others' (sectarian) 
appearance (rüpa), sectarian insignia (linga), (initiatory) names and clans 
(gotra) or the like — none are either prescribed or prohibited in this 
(Tantra). (213cd-217ab) 


fafed adaa aenn pap 2e d 
fai caes wafer fura fenffa 

aed aa: ferterd grees fm eed od 
TA JA gda ears aa TART | 


ae ARa ga aaaf d 3 d 
q wupEpDWH: a aAa | 
amaaa wenTafü 220 | 
fad a g a Ai menfi: 


vihitam sarvam evátra pratisiddham athāpi ca [c: va] 217 I 
kim tv etad atra devesi [c: devesa] niyamena vidhiyate | 


#3 [n the relevant textual sources, the expressions ‘duality’ and ‘nonduality’ commonly, 
and certainly i in this context, refer to the perception of a difference or otherwise between 
‘pure’ and ‘impure’. From this perspective, Kaulism teaches ‘nonduality’ in the sense 
that it denies that the distinction between purity and impurity has an objective, 
ontological basis. Things are not ‘pure’ or otherwise in themselves. This ‘nonduality’ is 
not essentially a metaphysical concept. Certainly it may be seen, as Abhinava does, that 
the reason for this is that there is only one reality, and so that cannot be contaminated by 
anything supposed to exist apart from it. Or these two contradictory views are a mistake, 
brought about by the mistaken sense of relative distinctions (bheda), due to the deluding 
influence of Maya (4/254). But it is in actual fact quite possible for there to be no sense 
of ‘pure’ and ‘impure’ (as opposed to ‘clean or ‘dirty’) in a dualist world view. One 
evident example is Christianity, which is not generally considered to be nondualist. 
Indeed, those who are totally devoid of religion may be ‘nondualists’ in this sense 
without any ontological implications, for which, anyway, they have no concern. In a 
Kaula perspective, the contrast between ‘pure’ and ‘impure’ is emblematic of all forms 
of duality. And they are the result of the ignorance of reality that binds by the mistaken 
identification with the body. 

** Also quoted above in 4/106-108ab. 

55 See below note 4,930 ad 4/257cd-258ab, where the Kulapaücasikà is quoted as 
disapproving the growing of matted hair and the wearing of sectarian insignias as do 
aiva ascetics. 
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tattve cetah [c: cetas] sthirikaryam suprasannena yogind || 218 Il 

tac ca yasya yathaiva syat sa tathaiva samacaret | 

tattve niscalacittas tu bhufjàno visayàn api I 219 Il 

na samsprsyeta [jh: samsprseta] dosaih [c: dosais] sa padmapatram ivambhasa 
| 

visapaharimantradisamnaddho bhaksayann api | 220 || 

visam na muhyate tena tadvad yogi mahématih | 


Everything is prescribed here or else (one could say that everything 
is) prohibited.’ Rather, O queen of the gods, what is strictly enjoined here 
is that the well pleased (suprasanna) yogi"" should fix (his) mind firmly on 
(ultimate) reality. In whatever way (that is conducive) to that, so should he 
practice." 

Even though he is engaged in enjoying the objects of the senses 
(bhuüjàno visayan api), he whose mind does not waiver from reality is 
untouched by (their) defects, just as a lotus petal is (unaffected) by water. 
He who is armed with the Mantras etc. that counter poison, even if he 
ingests it, it does not make him lose his senses. Such is a yogi of great 
wisdom.’ (217cd-221ab) 


In this way, after (teaching) the true nature of the repetition of Mantra 
and the rest, (the teaching concerning) the equality of prohibitions and 
injunctions announced in the initial enunciation has been introduced." 


#% MV 18/78ab is quoted in 4/107ab. 

*" MV 18/78cd-79a is also quoted as TA 4/108cd-109a. TA 4/109b reads tac ca yi 
yathástv iti ‘and that of whoever in whatever way (possible)', which is a conde ed 
paraphrase of MV 18/79cd. Cf. TA 4/120cd-121ab and 4/213cd ff. MV 8/79b reads 
Suprayatnena yogind — ‘by the yogi who exerts himself well’ for TA 4/218d 
suprasannena yogind — ‘by the well pleased yogi’. It seems likely that Abhinava made 
this change in the text. The point he sees the MV is making is that the yogi should focus 
his attention on ultimate reality with ease. He should not be strained and tense by 
exerting himself. 

95 MV 18/79cd is also quoted in TAv ad 4/108cd-109ab. 

#9 Cf. the following verse, which is also from chapter eighteen of the MV, where we 
find the same expression and idea: 


svatantrasivatàm eti bhufjáno visayàn api | 
animilitadivyakso yavad aste muhürtakam |l 


‘He attains Siva’s free state even as he enjoys the objects of the senses, 
abiding for an auspicious moment (muhürta) without closing his divine (organ of) 
sense.' (MV 18/23) 

#0 The analysis begins by asking the question whether purity and impurity are intrinsic 
to the essential nature of an object. If they are, purification would bring about a 
fundamental change in its nature, which is impossible. Moreover, by subscribing to a 
materialistic theory of purification, we would have to assume that substances can both 
be pure, insofar as they purify objects at an ontological (tattva) level below them, as 
well as impure, insofar as they are purified by those above them. If we consider the 
mantras to be purifying in all respects, that could only be so by virtue of their identity 
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with Siva. But if that is true, everything else should be equally pure, because everything 
is one with Siva, and there would be nothing to do. But this is not so. The purity of 
mantras lies in their ultimate nature as consciousness, that is, Siva and the Goddess, that 
constitutes their purity. Likewise, all levels of reality are pure to the degree in which the 
yogi recognises their identity with Siva. This argument seeks to establish that purity is a 
form of salvific knowledge, just as the distinction between pure and impure is a form of 
ignorance. In other words, their locus has been shifted from the object to the subject. 
See Hanneder 1998: 174. Abhinava writes in his Málinivijayavartika: 


"The distinction between pure and impure has no place in discussions of the 
highest reality. But caused by (the necessities of) these (discussions), it is entrenched in 
the mind of the ignorant. (105) (Opponent,) if (you say that) the distinction called (that 
between) ‘purity and impurity’ is unreal, then (it must be objected that) the very Sdstra 
you wish to explain contradicts it. Because here existence (sthiti) is predominantly 
dualistic, (as is) frequently (demonstrated) by such (teachings) as the impurity of the 
tattvas, and therefore (the necessity of their) purification through initi n. (106-107) 
(A) (In reply,) we teach (the following). It is not (the case) that duality is completely 
absent from this nonduality, for it is taught that an appearance of duality takes place in 
the pervading Lord, although he is free of diversity. (108) This indeed is called bondage 
to the world (of transmigration) with words like Maya or ignorance. Those who are 
immersed in it are called ‘transmigratory souls’ (and) their firm belief (nicaya) in 
purity and impurity and other (such polarities) stems from their anxiety about sarisára. 
(109-110ab) Moreover, this sastra teaches Siva (bhagavad) Yoga thoroughly (samyag). 
This Siva Yoga is said to be nondual and beyond dichotomies. Instruction in this (Yoga) 
is given in this way: if (something) is imagined to have a certain amount (ydvat) of 
division, it is explained again and again.’ MVV 1/105-110ab, 121cd-122ab. Translation 
by Hanneder. 

TA 4/221cd-225ab roughly corresponds to MVV 2/152-156: 


"That which is established (rüdha) here (within consciousness) does not need 
purification of any kind anywhere (in any circumstance). The impure is in the world. 
How can it be present within Bhairava's nature? Even if the flux of the gross elements is 
impure, what could be applied to purify it? In this way (it would necessarily entail an) 
infinite regress as well a vicious circle and futility. When (the notion of) impurity is 
obscured, (what is conceived to be) pure dissolves away. (Pure and impure are relative 
concepts. So-called purity) is created by (contrasting it with impurity, its) counter- 
correlate, not by its inherent nature, as is (the colour) *blue'.' Thus, (thinking in this 
way.) there is no obstinate clinging to objects of sense, whether it is to appropriate or 
reject them. The state of the experiencing (worldly) subjectivity (bhoktrta) is the 
spontaneous outpouring of the Supreme Bhairava's Self, which is consciousness. Here 
(according to this tradition), everything is enjoined (as beneficial) (vihita) as everything 
is proper (fit and reasonable) (yujyate) by this path. Having abandoned the path in this 
way, nothing (kirhcana) anywhere (in any circumstance) becomes appropriate (and 
reasonable )." 

Also: 

*How should one establish what is to be done or prohibited? How can they be 
reasonably possible (upapadyante) here (according to this view)? (In other words, as 
things are not by their nature alone intrinsically such that they must be enjoined or 
prohibited — how can they be made to be so?). For all is enjoined here and everything 
here is (at the same time also) clearly prohibited. When its prohibition has been 
explained (as it truly is), whatever is grounded (dsrita) on the path of nonduality, 
although prohibited is enjoined, and that too is prohibited. In this way, this ocean of 
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a) Commentary on the words ‘here (in the practice of this Tantra) there is 
neither purity nor impurity.’ 


ays fe web am tert MAAF q 222 I 
Aerea fb vum fe uq: | 


asuddham hi katham nama dehadyam páficabhautikam V 221 || 
prakaSatatirikte ki $uddhyasuddhi hi vastunah | 


‘Indeed, how can the body and the rest which consists of the five 
gross elements be impure?*” How can purity and impurity (be an intrinsic 


one's own consciousness pours out (procchalati) within oneself. Thus, all this universe 
is beautiful with cosmic bliss.’ MVV 2/232-235ab 

*'! Concerning the long discussion that follows from 221cd onwards concerning the 
nature of purity and impurity, Sanderson (2005a: 116) explains that Abhinava ‘takes the 
Málinivijayottara to be propounding as its final position an enlightened Saiva 
consciousness which enjoys a perfect freedom of practice by embracing and 
transcending all the Saiva systems, both those that prescribe specific di: iplines and, 
finally, nondualist Saivism, which does not. By prescriptive Saivism, Abhinavagupta 
takes the Málinivijayottara to mean both the exoteric or common (samanya) Saivism of 
the Siddhàntatantras and a lower Kaula form within the Trika itself, which, though it 
throws off many of the externals of exoteric Saivism, deploys its own limiting structures 
in their place. It follows that he took it to include by implication the various Saiva 
systems between these two, that is to say, the Vàma and Daksina (Bhairava) systems 
and, most importantly, the Málinivijayottara' s own non-Kaula form of Trika practice. 
The non-prescriptive Saivism that Abhinavagupta takes the Málinivijayottara to have in 
mind, is a Trika system beyond even the Kaula level, but an essentialized, internalized 
reflex of that level. When these two Kaula levels, with discipline and without, are 
distinguished, the first is termed the Kula and the second the Kaula or, less confusingly, 
the Mata. It is to this non-prescriptive level that the Virdvalikula belongs. It is, then, the 
highest Tantra only in a penultimate sense, being transcended in the ultimate by the 
doctrine of the Malinivijayottara, which transcends both the uncompromising 
transcendence of the non-prescriptive Mata and the compromises of Siva’s 
consciousness, represented by the various prescriptive systems from the lesser Kaula 
Trika to the gradualist Siddhanta." 

Sanderson’s assessment may well be correct, but we should not forget that 
Abhinava also values highly the prescriptive Kaulism he sees that in the 
Málinivijayottara is transcended. Thus, the very first teacher Abhinava praises at the 
beginning of the Tantrüloka is Matsyendranatha. That is 
representative of the form of prescriptive Kaulism that he says should be discarded. The 
worship of Matsyendranatha and the other three Kaula teachers that brought Kaula 
doctrine into the world in the four Ages (yuga) in the Gurumandala is standard practice 
in all early, developed Kaula schools. We find it in the Krama texts as well as in the 
Kubjika Tantras. The latter present them as the pūrvāmnāya — the ‘preceding tradition", 
in relation to the Kubjika Tantras that constitute the pascimáümnáya — the subsequent 
tradition. Accordingly, aligning Tika Kaulism, Abhinava presents their mandala for 
worship at the beginning of the Kaula rites taught here below in Chapter Twenty-nine. 
Clearly, this is a fundamental part of kulaprakriya of the Trika as it is of the other 
Kulas. What then is Kula and Kaula? What Sanderson refers to as the prescriptive Kula 
can only be those Kula schools that take Matsyendranatha as the founder of Kaulism, as 
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attribute) of an entity, independent of its manifest nature (prakasata) 
(which it derives from consciousness)? (221cd-222ab) 


‘The body and the rest which consists of the five gross elements’ 
contains within itself the entire universe of all (the various) types of things 
(padürthajáta), in accord with the teaching that: ‘this group of five (objects of 
sense), form and the rest, is the extent of the universe (of experience). ? How 
can that be impure at all? or, indeed, pure? Even if there is an external reality, 
‘how can purity and impurity be independent of its manifest nature 
(prakasata) (which it derives from consciousness)?’ because it cannot (in 
itself) bring about (any) change (vikāra), in accord with the principle that ‘blue 
is not other than blue'."* The point is that (purity and impurity) are not an 


Abhinava does according to Jayaratha who says that he is ‘famous as the one who 
brought all the Kula scriptures down to earth (sakalakulasdstrd-vatdrakataya 
prasiddhah). Jayaratha declares that Abhinava mentions him first of all because he was 
the original teacher of the Kula modality (kulaprakriyà) of practice. He quotes a passage 
stating that the Siddhanta and other Saiva scriptures pale before the Kulagama. 
Matsyendranath tual lineage is recanted in the standard manner we find in Kaula 
Tantras (see Dyczkowski 1986: 69-70 and below 29/29cd-33ab). This includes the 
listing of the names of his twelve major disciples, six of which are founders of as many 
Kaula lineages (29/33cd-42). Abhinava's Anuttara Trika contains in this way all the 
major hallmarks of a Kaula tradition. We see from this discussion that Abhinava does 
not prohibit such practices. Indeed, he considers the Kaula sacrificial rite, that involves 
offering meat and wine and the like and includes union with a Tantric partner to be the 
Foremost Sacrifice (adyayága) and as such, the most excellent. One the other hand, he 
does not enjoin them eithe: y may be done, if those engaged in the rite are qualified 
to do it, but there is no los: s not performed by those who are not qualified, or even 
by those who are. 

* Cf. Sarvácára (as i 


is called in PTv p. 236) / Sarvavira (which is the name in TÀv ad 
12/24cd: sarvar paficütmakar devi na tena rahitarh kvacit | 

*O goddess, all have (this same) five-fold (elemental) nature. (Nothing) 
anywhere is devoid of that.’ See below TÀv ad 12/24cd where the full passage is 
quoted. 
9! Subodhamaiijari 2ab, which is also quoted above in TÀv ad 4/149-150ab. The whole 
verse is quoted in TÀv ad 3/4, see note there. 
‘4 The perception of the colour blue cannot be made into the perception of anything 
else. Abhinava quotes the Buddhist Sankarananda as saying: ‘a crow need not be black 
in the presence of a white goose’ (nahi harhsasya Suklatve kakah Svetatvam arhati MV V 
1/430cd). If purity and impurity are intrinsic qualities of things, it would not be possible 
for the impure to become pure, or vice versa. Moreover, everything that appears within 
consciousness manifests in such a way that it is perceived to be different from 
everything else. If we see the colour blue, for example, it is perceived to be such 
because it differs from all that is not blue. The field of manifestation of consciousness 
undergoes continuous change in this respect as one manifestation comes to the fore and 
all other possible ones that are not manifest recede into the background. This type of 
change is termed ‘vikāra’, that is, an ‘alteration’. It differs from the other kind of change 
termed ‘vivarta’, which is only apparent change. The first kind of change is like the clay 
that can be fashioned into a pot or a plate. The product is a result of an ‘alteration’ of its 
material cause (the clay). Apparent change is like the snake seemingly produced in the 
place of a rope, when we mistake a rope in a dark room to be a snake. Jayaratha is 
saying that if there were to be some reality outside consciousness, it could not bring 
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intrinsic attribute (dharma) of an entity (which defines its nature). Thus, as that 
which does not possess (a particular intrinsic) quality is not such, (it is 
something else), it follows that the distinction between ‘this is pure’ and ‘this is 
impure’ would be compromised.** 

(Someone may object that) surely, this is contrary to experience, 
because (we do) observe without impediment that (the distinction between) 
purity and impurity is a part of the daily commerce of life. (To which we 
respond that) this is not so. We do not deny that purity and impurity is a part of 
the daily commerce of life. Rather we maintain that they are not intrinsic 
attributes (dharma) of an entity. It is the perceiver who determines that ‘this is 
pure’ and ‘this is impure’. If they were to be intrinsic attributes of an entity, an 
impure (entity) could never be purified. Nor could one that is pure become 
impure. ‘Blue’ could never also be ‘not blue’ because it is impossible to change 
the innate nature (of an entity) into something else. If that were so, it would go 
against the principle of the scriptures (sruti) (which say): 


"The wise declare that shining"^ gems and everything made of stone are 
(equally) purified by ashes and the like," and so too with earth.’** 


If impurity, which is thus an attribute of the perceiver, were to be 
purified by another entity, is that (entity) pure or impure? 


about any alteration in the manifestation of consciousness. Consciousness would 
continue to manifest, but there would be no alteration within its field of manifestation 
and so nothing would appear, and the reality outside consciousness could never 
manifest, and hence be experienced to exis! 
#5 An entity pos s two types of qualities. One is called ‘guna’ and is extrinsic to its 
nature. A jar, for example, may be red or black. It makes no difference to its essential 
nature as a jar. The other type of quality is called ‘dharma’, which is, on the contrary, 
intrinsic to its nature. If the ‘jar-ness’ of a jar, for example, changes to something else 
like ‘cloth-ness’, it is no longer a jar. If impurity were to be an intrinsic quality of an 
entity, purification would require a change in its essential nature. This means that it 
would cease to be one thing (‘an impure entity’) and become another (‘pure entity’). 
One could get over this objection by simply saying that ‘purity’ or ‘impurity’ are 
secondary qualities, like ‘blue’ or ‘yellow’. However, conceding that amounts to 
admitting that nothing is ‘impure’ or ‘pure’ in itself. The point here, it seems, is that if 
the nature of something could be changed, then there would be no need to purify or 
clean it in some particular way. Moreover, it is indeed possible to purify or clean 
something. Otherwise, the scriptures would not explain how to do it. Nor would they 
enjoin it if it were not possible. So the question naturally arises that if the distinction 
between ‘pure’ and ‘impure’ is just a way of perceiving, how can something which is 
impure be purified? Abhinava replies that if outer entities were indeed to be pure or 
impure in themselves, they could not be sullied or purified. A so-called pure entity in 
the course of cleaning an impure one would itself become impure, and so would need 
another to purify it. Thus, the distinction is a perceived difference, not an intrinsic one. 
95 MSs Ch and Ñ read taijasadinam for taijasanam. 

57 Read bhasmadibhir for bhasmanàdbhir. 

*5* Even the most precious stones are made of the element Earth. And only earthen 
things can clean other earthen things. Thus, a gem, however precious, may be cleaned 
with something that is of little value and is, moreover, not itself clean. 
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AYR p A Wf: vnm FT 222 4 
FART ATTA sem FT | 


asuddhasya ca bhavasya $uddhih syat tadrsaiva kim || 222 || 
anyonyásrayavaiyarthyánavasthà ittham atra hi | 


How can something impure be purified by something which is 
similar to it? Here in this way (it would necessarily entail the fallacies) of 
falling into a vicious circle, futility and infinite regress. (222cd-223ab) 


The meaning is that the view there that ‘something impure’, such as 
‘earth’, ‘can be purified by something else which is similar’, that is impure, 
such as ‘water’, is illogical. ‘Here in this way’, as will be explained, this would 
entail a vicious circle and a series of other fallacies. 

He says that: 


A Sea: peser? RATAAN | 333 d 
AAMA AEA SDN: |d 
STEEGISSOd: Vp STENT CET D ow3Y d 
agar anton arate TUI: |d 


prthivi jalatah $uddhyej jalam dharanitas tathà || 223 |l 
anyonyásrayatü seyam asuddhatve ‘py ayarı kramah | 
aśuddhāj jalatah Suddhyed dhareti vyarthatà bhavet || 224 || 
vdyuto varino vayos tejasas tasya vanyatah | 


If earth could be purified by water, (it should be possible) for water 
to be similarly purified by earth (as they are both equally impure gross 
elements). This is a vicious circle. The same applies even if (we admit that 
they are both) impure. If (one were to maintain that) impure water could 
purify (impure) earth, (one is liable to the fallacy) of futility. (Again, if one 
were to say) that the water (is purified) by wind, that by fire, and that again 
by something else, (the result would be an infinite regress). (223cd-225ab) 


If, for example, earth, which is impure, were to be purified by water, 
which is (also) impure, then, because there is no difference between them with 
respect to their purification, they would (purify) one another. Thus this would 
(result in) a vicious circle. In the same way, if something that is impure were to 
be rendered impure by something that is impure, then (also), as there is no 
difference between them, this (too) is said to be a vicious circle. Thus, he says: 
‘the same applies even if (we admit that they are both) impure.’ In the same 
way (the fallacies of) futility and the rest would apply. Now if impure earth, for 
example, were to be purified by impure water, then, because both are equally 
impure, (why not admit that earth can purify) itself? What is the use of some 
other impure entity such as water? Thus (this would entail the fallacy of) 
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futility. Now if earth were to be purified by water and water by air, and that too, 
by fire, and that also by something else, like space, and that too by something 
else, (it would) thus (entail the fallacy of) infinite regress. In this way, it would 
not be possible for something like earth, which is impure, to be purified by 
something else which is impure, like water. 

(Well then, one may say,) if that is so, then it should be (possible) to 
purify (something) with something else that is pure. Thus, he says: 


EIRA Fa: WHAT YET 224 I 


bahurūpādikā mantrah pavanat tesu Suddhatà || 225 || 


(One could say) that Mantras, such as that of Bahurüpa,"" are 
sacred, (and so purify the profane elements,) and that therefore they are 
inherently pure. (225cd) 


(Such Mantras) ‘are sacred’ by their very nature. 

Surely (one may ask,) if (you say that the) Mantras which are the sounds 
(Sabda) that are the attributes of the group of five gross elements, space and the 
rest," are pure by their very nature, then why should not Earth and the rest also 
not be essentially pure by nature? Thus, he says: 


"ap AT: Yar ufa asf a fm ser | 


mantrah svabhavatah Suddha yadi te ‘pi na kir tathà | 


If Mantras are pure by (their very) nature, why should not (the 
elements they purify) also be such (insofar as the inherent nature of all 
things is essentially one)? (226ab) 


Surely (one may ask,) is there not some other reason why Mantras are 
sacred, namely, (their essential) Siva nature? With this doubt in mind, he says: 


Ram ay wf cafu ar a feu 226 du 


Sivatmata tesu Suddhir yadi tatrapi sā na kim || 226 Il 


If (you say) that their purity is because they possess Siva nature, 
why is that not (present) there (in the elements to be purified) also? (226cd) 


Surely, if the reason why Mantras are sacred is because of their Siva 
nature, *why is that not (present) there' in the group of five gross elements 
‘also’? Siva nature is said be the essential nature (of all things as) the light of 
consciousness. Without that, nothing at all would manifest. Thus, because it 


** *Bahurüpa' ‘Many Forms’ is a name of Svacchandabhairava, more commonly known 
as Aghora. He is still very popular amongst Kashmiri Hindus today. See below, 22/20- 
21. 

* There is a syllabic Mantra corresponding to each one of the gross elements. The 
syllable ‘LAM’, for example, corresponds to the element Earth and ‘RAM’ to Fire. 


TANTRALOKA 323 


would not be possible otherwise (for the gross elements to have a) manifest 
nature, that is their nature (also). 

Now, although the Siva nature of Mantras is the same (as that of the 
elements), they are discerned (parijfiana) to be such by virtue of (their) 
attributes; (that is, that they induce) reflection (manana) and save (trána)."' 
This is not the case with Earth and the rest (of the elements. Their Siva nature is 
unknown). The view is that it is because they are different in that respect that 
Mantras are pure. Thus, he says: 


Ramana + Way suem | 
a a gar sft Arafat YET 22 di 


Sivatmatvaparijfiánam na mantresu dharadivat | 
te tena Suddha iti cet tajjfiaptis tarhi $uddhatà |l 227 I 


(Again, you may, reply) that one is not ignorant of the Siva nature 
within Mantras (as one is in the case of) Earth and other (elements), and so 
they are pure. (Then we would say that) in that case, purity is nothing but 
insight (jfapti) into that (Siva nature). (227) 


If that is the case, then purity is said to be the insight that it is the Siva 
nature (of things). Thus, he says: ‘insight (jfapti) into that’. 

And that is the same for Earth and the rest (of the gross elements). Thus, 
he says: 


aif oft ar afta sraftafa favpu | 


yoginam prati sā casti bhàvesv iti visuddhata | 


(A true) yogi has this (insight with regards to everything), and so all 
things possess (this) purity. (228ab) 


Those who are (bound) like fettered beasts don’t know that Siva nature 
is present in Mantras also. Thus, as (Mantras) do not perform their functions for 
them, they may also be considered to be impure. A (true) Yogi discerns that 
(Siva nature) of Earth and the other (elements), and so they too are perfectly 
pure. Indeed, this is what makes a yogi a yogi, namely, that he discerns that all 
this universe is Siva. As is said: 


*! This is a well-known didactic etymology of the word ‘mantra’, which is derived from 
man’ and ‘tra’. The first is said to mean ‘manana’ — ‘reflection’ (in the sense of deep 
thought or concentration) and the second ‘trana’ — ‘saving’. These are the two 
fundamental and distinctive attributes (dharma) of mantras (at least those that serve as a 
means to liberation), namely, that they induce deep reflection and are thereby liberating. 
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“Whereas he who knows all these reality levels (tattva) (each) as they 
truly are is a (true) teacher who, said to be equal to me, reveals the vitality of 
Mantras.” 


Thus it has been said that, due to the aforestated reasons (yukti), it is not 
possible to establish that (phenomenal) entities (bhava) can be inherently 
distinguished as pure or impure.** 

Surely (an opponent may object): ‘who has said that the distinction 
between the purity and impurity of things is (established) by the power of 
reasoned argument (yukti)? (In actual fact) it is established by scripture. Thus, 
he says: 


"3 enu JEER PARTA: qo 222 I 


nanu codanaya $uddhyasuddhyàdikaviniscayah V 228 Il 


(The opponent may now go on to object that) surely the 
determination of the purity or impurity (of an entity) and the like is based 
upon scriptural injunction (codana). (228cd)'^ 


‘Scriptural injunction (codaná) is a statement which enjoins (to 
action) (vidhdyaka). As is said: ‘scriptural injunction is a statement that impels 


*2 MV 2/10, also quoted below as TA 13/219cd-220ab. MV 2/10ab quoted in TÀv ad 
23/77. 
“8 bhüvünm svatmani Suddhyasuddhivibhago — literally that "there is a division 
between purity and impurity within the nature of things’. 
* From here up to verse 238, Abhinava launches into a discussion framed in terms of 
one of the basic problems discussed by the Mimi a school of philosophy that 
developed a worldview that served to explain the efficacity of the Vedic sacrifice. The 
covert influence of the Vedas is surprisingly substantial in a wide variety of ways in the 
aiva Tantras, especially those of the Siddhanta; they are considered by Trika 
to be, at best, to be a preliminary entry point to the Tantras. They do not, at this age of 
the development of Agamic Saivism, play an overtly major role in either its ritual or 
doctrinal context. After the twelfth century, largely because of the changed conditions in 
India due to the Muslim domination of the north of India, which brought about a 
substantial loss of patronage of Hinduism in all its forms, the Vedic and Tantric 
traditions came closer together to sustain one another. This was apparent in many ways. 
For example, Vedic recitation assumed a more prominent role in Saiva Siddhanta ritual 
in the temples of South India. It became common practice for ritual worship (püjà) in 
general to be done with both Vedic and Tantric Mantras. The orders of renunciates 
(sannydsin) founded by Sankara adopted the worship of Srividya, attributing this 
development to Sankara himself. One could cite numerous examples. Abhinava's vast 
erudition covered all the main systems of philosophy, including the Mimarnsa, to which 
he refers several times in his Tantráloka and elsewhere. The reason for this was not to 
integrate Veda into Tantra. Rather it was to establish an exegesis of Saiva ritual 
procedure and attendant matters, such as in this case, the nature of prohibitions and 
injunctions, on the same level of sophistication as the Mimarisa had done for the Vedas 
and their rites. Moreover, references to Mimarhsa are necessary in order to defend the 
evident differences between the Vedic view and the Tantric, especially concerning ritual 
purity. 
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(pravartaka) to action’. Whatever is prescribed thereby as being pure is pure, 
otherwise it is other than that. As smrti (declares): 


‘The apertures (of the body) above the navel are pure (medhya) in all 
respects, whereas those below it are not (amedhya), nor are the (impure) 
secretions (mala) that come out of the body." ^ 


‘And the like’ includes what can be eaten and what not. 

Surely (rejoins the opponent), if the reason (nimitta) for the distinction 
between purity and impurity is scriptural injunction itself, then let that be, what 
defect (is there in that)? However, the cause of the absence of that distinction is 
(also) an injunction uttered by Siva, (when He says), ‘here there is neither purity 
nor impurity? 5 He says that: 


ser saree seta fendfewr d 


ittham astu tathàpy esa codanaiva Sivodita | 


(Our reply is that) we agree, but even so that very injunction is laid 
down by Siva (Himself). (229ab) 


Surely (one may ask), if in this way there is no difference between (the 
injunctions that there is a distinction between ‘pure’ and ‘impure’ and there is 
none, as they are both equally) scriptural injunctions, which (of the two) should 
be (taken to be) authoritative, on the basis of which we may ascertain 
conclusively what is purity, impurity and the rest? With this doubt in mind, he 
says: 


ar aAA Ra ANATA 222 d 


kā syat satiti ced etad anyatra pravitünitam || 229 || 


(If then the opponent asks,) which (injunction out of the many 
conflicting ones found in scripture) is the true one? (We reply) that (this 
matter) has been discussed at length elsewhere." (229cd) 


(This matter has been discussed) 'elsewhere', and so, for fear of 
making the book (too) lengthy, it is not discussed here. This is the point. Here 
one is free indeed to just understand the (bare) meaning of a word assisted by 
convention; (however,) in order to ascertain whether what is said is true or 
otherwise, dependence (on other factors) is inevitable, because one must refer to 
(some other factors)."* Thus, (a statement) is authoritative only because it has 
been uttered by a competent authority (apta) (not simply because of what it 
means). Otherwise, it is certain that, on the contrary (the statement) is not 


95 Manusmrti 1/132. 

#6 See above, 4/213cd. 

“7 See below, 15/170cd-179ab, Chapter Thirty-five and 37/1-32. Possibly Abhinava is 
referring to another work, but if it is his, it has been lost. 

“8 Read paramukhapreksitvat for purusamukhapreksitvat, which makes no sense. 
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authoritative (apramüna). Thus, moreover, the authoritativeness of an 
injunction, whether it be Vedic or one (of our own scriptures), depends solely 
on the Supreme Lord, Who has made all duties (dharma) directly evident (to 
everybody), "^? and is intent (on acting and instructing) with the desire to elevate 
the entire universe, because that is the teaching of all the scriptures. Nor“ is it 
possible to say that Vedic injunction is not made by someone, because it is like 
(any) literary composition (racand), and all compositions are preceded (and 
dependent on an) agent"! Thus, there is no essential (sattva) difference between 
the two injunctions (that is, Vedic, which enjoins a distinction between pure and 
impure, and that of other scriptures that enjoin the contrary. They are both 
equally injunctions), And so, we don’t know on what basis we can distinguish in 
this way between purity (and impurity). Nor is it reasonable (to maintain) that 
one renders invalid the other, because both (injunctions) are of equal strength, as 
there is no perception of reason as to why one (of the two injunctions) is weaker 
than the other.*’ (The opponent who supports the authority of the Vedas may 
object that) surely, there is a reason why one of them is weaker than another, 
namely that other scriptures are ‘outside the Veda’ (vedabàhya)."* As they say: 


‘Generally, everybody follows the path of the Vedas; any scripture 
(gama) that is outside the Veda (vedabdhya) is (nothing but) deceit.” 


Thus, other scriptures are (effectively) refuted by the Veda. 
Accordingly, on that basis, the distinction between purity and the rest is sound 
(as the Veda sustains it). 

Surely, (the fallacy with this argument is that), if that is the case, the 
same reasoning (is applicable to the Vedas as being) external to (the Tantras). 


“9 Read -nikhiladharmah for -nikhiladharma. 

#9 Read na ca for naca. 

55! The common meaning of words may be known by just knowing the convention that 
particular words have certain meanings. Although this is sufficient to understand the 
bare meaning of the words of the scriptures, this is not enough. In order to understand 
more that is not directly expressed or implicit, we must refer to the author’s intention, 
Moreover, we need to know whether what is stated is correct or not. All this can only be 
known from one who knows it, and so is an apt authority. In both cases, in this context, 
the author and the authority is Siva. The Vedic belief, systematically elaborated by the 
Mīmārhsā, is that the Vedas are not created. They have no author. They are 
'apauruseya', which literally means that they do not belong to or are made by any 
person (purusa). The word ‘person’ in this context does not just denote an individual 
human being, it also refers to the ‘person’ of Deity. This is not the Saiva view, which 
maintains, on the contrary, that all the scriptures, whether Vedic or Tantric, are uttered 
by Deity. Jayaratha, seemingly summarizing the arguments to which Abhinava refers, 
advances the following reasons against the Vedic view. One is that the Vedas are 
literary compositions, and all compositions must have an author. In this case, the author 
can only be Siva, so it is to His words that we should turn our attention. 

5 Cf. below, note 4,909 to TAy on 4/251cd. 

55! When a doctrine or scripture is said to be ‘vedabahya’, which literally means ‘outside 
the Veda’, as is Buddhism, for example, it is tantamount to saying that it is heretical. If 
Saiva scriptures are *outside the Veda' (which Abhinava would be happy to accept), 
their injunctions are from a Vedika's point of views less authoritative than those of the 
Veda or, indeed, not at all. See Dyczkowski 1988: 8-10. 
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As they are equally ‘other’ (taditah) to (one another), why should the Vedic 
injunctions also not be refuted by that (other scripture)? We don’t see any 
reason as to why just one (of the two) should be a strong (authority) in such a 
way that the other must necessarily be rendered invalid (by it). He says that: 


aera ated Start a fe AN | 
vaidikyà badhiteyam ced viparitam na kim bhavet | 


If (one objects that the injunctions of the Saiva scriptures) are 
rendered invalid by those of the Vedas, then (we reply by asking,) why 
should the contrary also not be the case?** (230ab) 


Surely, (an opponent may object,) if that is the case, as they (i.e. the 
Vedas and the Tantras) are mutually in conflict, then both would be (equally) 
devoid of authority. Would the result not be that nothing could be established 
(to be true)? (We reply that that is) not so, because they are both (equally) 
impelled by the Lord, (whose impulse) is the powerful cause of the 
authoritativeness (of scripture). Then (one may object that) is it not easy to 
remedy (sutara)** (the problem concerning) the cause of their lack of authority, 
namely that they contradict one another, even if there is only one teacher (of 
both Vedic and Tantric scriptures). (We say that that is) not so, (differences in 
the teaching are not contradictions,) because the teaching is such in accord with 
the difference between the people fit (to receive it). The Lord has enjoined 
purity and the like as the common general (rule) as applicable to everybody, 
whereas this (doctrine) is only for (a few) particular (people).* Thus neither of 
them are liable to the defect of lacking authority, because both injunctions 
pertain to different areas (of applicability). Thus, it has been established that 
there is no difference in their essential nature (sattva) (as injunctions). 

Surely, (an opponent may ask,) how can there be no difference in their 
essential nature (sattva) (as injunctions), even if the injunction concerning 
purity and the rest operates for everybody (equally), because in some area (of its 
application) it is invalidated (büdha)? With this doubt in mind, he says: 


55! Cf. below, 4/251ab and commentary. Also, discussion in 15/171cd-179ab. 

55 Read sutaram- for sutaram. 

*5* The distinction between a common, general teaching (samánya) and a special or 
specific (vi; ) one is a way to allow for the acceptance of the authoritativeness of all 
scripture, as all equally taught by Siva, and at the same time to accommodate a 
hierarchy within them. In this perspective, the lowest scriptures are the most general 
ones that are accepted by all. From the Trika point of view, the most general, and hence 
the lowest, are the Vedas. Higher ones are special and meant only for initiates into the 
practices taught by those specific scriptures. Thus, the gradation of scripture 
corresponds to grades of initiations. Those who have received a higher initiation have 
access to higher scripture, which have specific teachings, whereas those who have had 
lower ones only have access to more general ones. Thus the 'general' teachings become 
more extensive as one moves up, just as the specific ones become progressively more 
specific. If the higher, more specific teachings are in apparent conflict with the lower 
general ones, these should be abandoned for the former. 
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TTS wr fafsmefawueda: 0 230 d 
amas der: umefafed fam | 


samyak cen manyase badho visistavisayatvatah || 230 || 
apavadena kartavyah sámányavihite vidhau | 


If you were to correctly understand the nature of invalidation 
(badha), (you would see that) it is to be applied in a particular case as an 
exception (apavada) (to a general rule, while the latter continues to be 
enjoined) in the common (universally) applied injunctions. (230cd-231ab) 


If you were to correctly understand how the invalidation (of one rule by 
another) is averted, then (you would see how) the essential nature of any 
injunction is not compromised. Thus, those who understand the statements 
(vakya) (of the scriptures maintain that) the rule concerning an exception 
(apavadavidhi), which is essentially a particular case, invalidates a general rule 
(utsargavidhi), which is a general case (normally) applicable in all cases 
(sarvatra), because it has no occasion (to be applied). Even though a general 
rule is well established, being fixed in all fields (of its application), once a 
particular area (of application) of an exceptional rule has been taken into 
consideration, it is applied without being invalidated in (some) other area (of 
application). As the Cürnikakàra says: 


*Once the area (of application) of an exception has been taken into 
consideration, then the general (rule) is applied.’ 


Therefore, even though (an injunction) is subject to invalidation in some 
(circumstances), there is no need to doubt that it is devoid of authority, because 
in some other area (of application) it is as established as authoritative. 
Invalidation is of two kinds, according to whether it (arises) because (two or 
more rules) give rise to the same result (samanakaryakáritva) or because (they 
are) contradictory. (Take, for example, the injunction that) *one should infuse 
life into water by means of the ladle (camasa).'" Accordingly, (this type of) 
ladle is generally prescribed to infuse the waters with life (in the course of a 
Vedic rite). (However, it is also said that) *one who desires domestic animals 
should infuse life (into the waters) by milking a cow.’ As the person who 
desires domestic animals is a particular object (of application of the injunction), 
the procedure of milking a cow is an exception which, because it gives the same 
result, namely, the infusing of life into the waters, invalidates (the general 
injunction as to how this is to be done). (Again, according to the rule) ‘the 
sacrificial post has eight supports’, a sacrificial post with eight supports is 
prescribed in general for all sacrificial rites. Even so, (this prescription) is 
invalidated by the exception (enjoined by the rule that) ‘for the Vajapeya (rite 
the sacrificial post) has four supports', because it contradicts it. 


57 A camasa is a vessel used at Vedic sacrifices to drink Soma. It is a kind of flat dish, 
cup or ladle, which is generally square and has a handle. 
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Surely (one may ask), even though this is so, what does this have to do 
with the point (being discussed)? With this doubt in mind, he says: 


JAA a amaA Taster d 232 1 
yf d airs wa wem una after | 


Suddhyasuddhi ca samanyavihite tattvabodhini || 231 Il 
pursi te büdhite eva tatha cátreti varnitam | 


Thus, what is meant here (in the passage from the Málinivijayottara 
we are discussing)" is that, while (rules governing) purity and impurity 
are generally prescribed (for everyone), they are invalidated (in the special 
case) of an individual who has awakened to the (true nature) of reality 
(tattva). (231cd-232ab) 


Although (the rules governing) 'purity and impurity that are 
generally prescribed' by Vedic injunction are applicable to everybody, in the 
(special) case of one who knows (the true nature of) reality, ‘they are 
invalidated', because (for them the rule) is contrary (to it). The meaning is that 
they are not, not invalidated (i.e. they are invalidated). The reason for that is 
‘thus what is meant here’, that is, that ‘here there is neither purity nor 
impurity’ is an injunction (vidhivakya) which is an exception, that applies to 
one who knows reality. This is the meaning. 

(An opponent may object that) surely it is not right to say that here (in 
this case) (this is) an injunction, because it is seen in the everyday world that the 
distinction between purity and impurity is not invalidated, as that would be 
contrary to other valid means of knowledge, including direct perception (which 
testifies that people do commonly observe this distinction). Thus, one must 
necessarily consider this (statement) to be a eulogy of the deities (arthavada) 
(not an injunction), and that is generally said to be in agreement with an 
injunction (vidhi). Thus, that (eulogy) has a meaning by virtue of the meaning of 
that (original injunction), not in itself. Thus, because there is no (distinction) 
between its own nature and that of the other, (the affirmation that it is) a 
different (distinct) authority is contradicted." Faith in the injunction develops 


*55 See below, 4/246cd-247ab. 

59 See above, 4/213c. 

* According to the Mimarhsa, the Vedas and allied literature consist of two kinds of 
statements, namely, injunctions (which include prohibitions) (vidhivakya) and 
descriptive eulogies (arthavàda). 

**! The opponent now says that another way of overcoming the contradiction between 
the two, that is, the Vedic injunction that we must observe the distinction between ‘pure’ 
and ‘impure’, and the other that denies it, is to say that the Vedic is the original 
injunction. The statement in the Málinivijaya that ‘there is neither purity nor impurity" 
should not be understood to be another injunction, rather it is a eulogy of the Vedic 
injunction. In other words, the MV supports the Vedic injunction which seems to be 
contrary to it, by saying that for those who are ignorant of the Veda and do not observe 
right conduct (dharma), there is neither impurity nor purity. Moreover, without the prior 
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by means of eulogy, due to which people engage (in the prescribed procedure) 
with reverence. As they say: 


(When) the power of injunction wanes, its eulogy removes ignorance 
(with regard to it).” 
Thus: 


‘(The yogi) should not worship a Linga made of clay, stone, metal, 
crystal and the like (made of inert matter), rather he should worship the inner 
(adhyátmika) Linga, where (the whole universe of) moving and immobile 
things, dissolves away (lina). 


(Is what is meant by such injunctions) that the yogi who is free of all 
thought constructs, hearing (them), should (reflect on and) execute (them) 
(bhavya)? Or is the eulogy of an injunction which is conceived (in this way just) 
something extra (Sesabhita) that serves to stimulates the desire (to observe it)? 
With this doubt in mind, he says: 


TRNG p aaa MR TAT a 3233 d 


nàrthavádàádisankà ca vakye mühesvare bhavet || 232 Il 


“Nor can one doubt that the words of the Great Lord (are not 
prescriptive but merely) eulogy (arthaváda) or the like." (232cd) 


injunction concerning purity, the statement in the MV would make no sense 
independently. Thus, they are not separate statements. Rather they can only be 
understood in light of one another. 

* MV 18/2cd-3ab. MV 18/3a is quoted in TAy ad 27/1. MV 18/2cd-3 is quoted in TÀv 
ad 5/121cd (120cd). 

*3 In the SvTu ad 1/45ab, Ksemaraja quotes a verse saying that it is stated by his 
teacher, Abhinavagupta, in the Tantráloka (asmadgurubhir api tantraloke ‘bhihitam). 
This reads: 


vidhivakyam idam caiva narthavadah kadacana | 
narthavadabhiriipatvam vakye mahesvare bhavet || 


‘And this is (all) an injunction (vidhivakya); there is never any eulogy (at all 
anywhere in it). There is no conformity to (the nature of a) eulogy (arthavdda) in the 
words of the Great Lord.’ 


The second line appears to be a variant of TA 4/232cd. Ksemarája reads the 
third quarter as ndrthavadabhiriipatvam for ndrthavadadisankd. The second half of the 
line is the same. The first line is practically the same as the first line of the verse quoted 
by Jayaratha. The only difference is that Ksemaraja reads caiva for tantram. 

** According to the Mimárnsà, the Vedas are divided into two parts. One consists of the 
verses of the Vedas — the Mantras — and the other the Brahmana, which consists of all 
that is Vedic, but not Mantra (i.e. the Vedas themselves). Again, the statements in the 
Brahmanas are of two kinds. Those that are prescriptive (viddhivakya) (for example, ‘he 
who desires heaven should offer sacrifice’) and those that are not injunctions but are 
purely descriptive or declamatory. The latter statements are called ‘arthavada’— 
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As is said: 


‘This Tantra is (all) an injunction (vidhivakya); there is never any 
eulogy (at all anywhere in it). (It applies) immediately (both) to sins 
(pratyavayesu) as well as the fruits of good actions." 


Similarly, 


‘The Saiva Agama is not eulogy. 


By describing (the words of scripture as those) ‘of the Great Lord’ he 
states (their) cause, which is the vitalizing impulse of the Great Lord. The point 
is that whatever an intelligent being enjoins (and undertakes) is never useless 
(and without meaning). 

Again, (if this is so,) one may surmise that in the case of (something) 
that is not enjoined by an intelligent being, it may be (devoid of meaning), and 
so he says: 


safer fe aa afer gad vag | 
cipem fort wur Aega sft 233 1 


abuddhipürvam hi tathà samsthite satatam bhavet | 
vyomüdirüpe nigame Sanka mithyarthatam prati || 233 ll 


It is always possible to harbour doubt as to whether the expressed 
sense (of a passage) in the Veda (nigama) is false (and so should be 
interpreted in a different manner). This is because (the Veda, which 
consists of both prescription and eulogy, is eternal) and not the work of an 
intelligent being (abuddhipürva) (as are the Saiva Scriptures), and so is like 


'eulogies'. Eulogies may sometimes be narratives of mythical events with a symbolic 
sense (for example, ‘Prajāpati cut off his own fat’). They should not be considered to be 
useless or without purpose, rather they should be associated with statements that are 
injunctive which they serve to explain or complete. In order to understand their 
meaning, the exegete refers to their figurative or metaphorical sense. According to 
Abhinavagupta, the Lord's words are not just more or less vain exclamations, they do 
not convey a non-literal meaning, but are injunctions that have a well determined sense, 
value and specific function. The main sources concerning arthaváda are SBh 1/2 ff. and 
the Tantravártika of Kumarila (1/2 ff.). Jayaratha writes in his HCC (33/3-6) that: 
"There is only truth in the things taught by the Omniscient One to favour the creatures 
out of His compassion (for them). Saiva doctrine generally consists of injunctions, not 
irrelevant descriptions. Indeed, how can He whose activity depends solely on His will 
say something false? For what reason would He Who is omniscient and omnipotent say 
things that are untrue? If the Lord wished to change the form of things, they would 
automatically manifest in a different form, insofar as His action is His will itself." 

*55 This statement is quoted again below in TAv ad 35/40ab. This view can be contrasted 
with that of the Siddhantin Sadyojyotih, who talks of anuvādasūtras and 
arthavadasiitras as being part of Tantra. See Svayambhuvasitrasamgraha 1, p. 4. 
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the nature of space and other similar categories (which according to the 
Vedic schools of philosophy are eternal).** (233) 


Here, in the case of the Vedic scriptures, it is ‘always’ possible for 
those who examine them, when they hear their prescriptions and eulogies ‘to 
harbour doubt’ as to whether their ‘expressed sense is false’, and the subject 
(to which they refer) is something unreal (and incorrect). This is because 
according to others’ view, they are, like the roar of (storm) clouds, ‘not the 
work of an intelligent being’, that is, in the form of prescriptions and eulogies 
that are not produced by an intelligent being. Thus, because they are as if 
emptiness and so are devoid of meaning (and purpose) (anarthakya), they are 
said to be ‘like the nature of space’. It is said elsewhere with the same 
intended sense: 


‘Taking their support from God Who, without beginning, is the Lord, as 
a (trustworthy) authority, people have faith in the words of the Vedas. It was 
said before that no intelligent person has faith in them (just) because no one 
created them.’ 


Where, on the contrary, the Supreme Lord Who is unconditioned 
consciousness (vijfidna) abides in the form of scripture, how could there be 
(any) doubt that it is (may be) false? Thus, he says: 


aafaa aama AR: | 
mre ferdr tat Aea aÀ nifA p 23v di 


anavacchinnavijfiánavais$varüpyasunirbharah | 
Sstratmana sthito devo mithydtvam kvapi narhati || 234 |l 


(But) in no case is it possible that (the Saiva scriptures) are false, 
because it is the Lord (Himself) who, perfectly full with the omniformity of 
His unconditioned consciousness, abides as the essential nature of the 
scriptures (Sastrátmanà). (234) 


‘In no case is it possible that (the Saiva scriptures) are false’, for the 
reason given in the rest of the verse. 

Surely, (an opponent may ask, that) we have understood that the Lord is 
the author (pranetr) of all the scriptures, but not that He Himself abides in that 
form. How can one assert this novel (view)? With this doubt in mind, he says: 


Parra uem faeangpfbn: | 
emerunt: fees: cw wem ÈT: I 234 0d 


icchàvàn bhavariipena yathà tisthasur i$varah | 


%6 See below, Chapter Thirty-six. 
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tatsvariipabhidhanena tisthasuh sa tatha sthitah || 235 || 


If the Lord desires to be phenomenal existence (bhavarüpa), He is 
such. In the same way, if He desires to be in the (form of the scripture) 
which declares the essential nature of (His universal phenomenal form), He 
is such. (235) 


The Supreme Lord Who, by the glorious power of His own desire, 
wishing to be phenomenal existence, consisting of perceivers and (their) objects 
etc., which are objects of denotation (vacya), abides in that way as the universe, 
which is the object of denotation (vacya) (of the scripture). In the same way, 
with respect to the Word, just as He by Himself assumes another form as the 
universe, which is the object of denotation and consists of perceivers and (their) 
Objects, so too, desiring to be the denotator which denotes that (universe), He 
abides as scripture which denotes (it) (vacaka). This is the meaning. 

(Thus,) in this way also, even if in some cases the meaning of (the 
scripture) were to be false, that too is not a defect. Thus, he says: 


afas aaaea | 
TAA: AÀ wa g ATAF: I 238 od 


arthavādo ‘pi yatranyavidhyadimukham īkşate | 
tatrastv asatyah svatantrye sa eva tu vidhàyakah | 236 || 


Moreover, even a eulogy which refers to another injunction (or 
prohibition) can be false (in the sense that it does not need to indicate a real 
object in order to justify the prescription with which it is associated). It has 
a normative value (vidhayaka) (when it appears) independently.” (236) 


Where a eulogy, be it (one by way of) praise or blame etc., becomes 
(associated as) an ancillary (aga) to another normative prescription 
(vidhivakya), be it an injunction or prohibition, then as there (in that case they 
are not related) as one thing different to another, then that (eulogy) may be false 
without that being a defect at all. * One should not understand its meaning to be 
(literally just that) as it is heard to be, but as (referring) either to that which is 
enjoined or prohibited (as the case may be), as it is established as an ancillary of 
that (prescription). Thus, according to those who know (the nature and form of) 
the statements (of the Vedas, eulogy is also an) authoritative (statement), as it 
agrees with the normative prescription. As they say: 


#67 In certain cases, according to the Mīmārhsā, passages that are purely descriptive (and 
so in that sense are arthavada) may assume a normative value. Cf. SDr 3/67-68ab and 
Gnoli 1968: 52-53. 

*55 *Eulogies' are authoritative if they are a part of injunctions. They just support 
injunctions and prohibitions by supplying, for example, a myth relating to their origin. 
Thus, it is irrelevant whether they refer to phenomenally real things or not. 
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"Thus, as eulogies are in agreement with a normative prescription, they 
are authoritative.’ 


Moreover, 
‘One should not place silver on the sacrificial grass (barhis)' ®® 


Regarding the eulogy which is a part (Sesabhüta) of this prescription, 
(we may refer to the following example. It is said that when he who did so): 
“wept (arodit) and what he wept is Rudra’s Rudra nature (rudratva) (so ‘rodid 
yad arodit tad rudrasya rudratvam). (The meaning of this) eulogy is not to be 
understood to be Rudra’s weeping and the like. Rather, (it implies that) ‘one 
should not place silver on the sacrificial grass (barhis)’ (because it is said that) 
‘within a year there is weeping in the house of one who places silver in front on 
the sacrificial gr: (barhisi yo rajatam dadati purāsya samvatsarüd grhe 
rodanam bhavati). 

Again, if that eulogy does not become an ancillary of (some) other 
(prescription), then ‘it has a normative value (vidhdyaka)’, which means that it 
establishes (what is to be done) just as heard (on the immediate literal level of 
meaning of the scripture). 

In the case of a eulogy such as ‘he wept’, it is true, as (the scripture) has 
established that ‘Rudra wept and the tear that came from him became silver 
(rajata) (rudro ruroda tasya yad asru asiryata tad rajatam abhavat). This is 
true also for the many (symbolically) similar events (to this one that occur in the 
course) of a sacrifice. As is said: 


‘Or else (consider this). Although logicians (naiydyika) make contact 
with the supremacy (paratd) (of their) own essential nature, they fall not from 
the path of the validity (of a sound means of knowledge. Even as) they declare 
the (transcendental) excellence of man, they also describe the way (what 
happens and is done) here (in this world correctly,) just as it is.’ 


(A eulogy) does not only (have a normative value, and is) true (when it 
appears) independently, but also when it is dependent (on an injunction). Thus, 
he says: 
aiara eqq at | 
a frei ward aRt I 236 1 


vidhivakyantare gacchann angabhàüvam athapi và | 
na nirarthaka evàyam samnidher gajadàdivat || 237 ll 


* According to Monier-Williams’s dictionary, barhis is “that which is plucked up’, 
sacrificial grass, a bed or layer of Kua grass, usually strewn over the sacrificial ground 
and especially over the altar (vedi), to serve as a sacred surface on which to present the 
oblations, and as a seat for the gods and for the sacrificers." 
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Again, even though (a eulogy) may have become (a subordinate) 
ancillary of some prescription, by virtue of its association (with that 
prescription), it is not meaningless. This is just as is the case with the letters 
‘ga’, ‘ja’ and ‘da’, (which are not meaningful alone, but become so) in 
conjunction (with one another).*” (237) 


Although a eulogy *may have become (a subordinate) ancillary' of a 
prescription (vidhivakya), which (may be either an) injunction or prohibition, as 
it is conjoined to it, it is ‘not meaningless’. The example here ‘is just as is the 
case with the letters ‘ga’, ‘ja’ and *da"'. Just as letters that are conjoined 
together as parts of a word are not meaningless, so is it with this case. If letters 
were meaningless, then when the order of letters (in a word) is changed, one 
would not understand some different meaning. Moreover, the aggregate (of 
letters), such as (the words) ‘gaja’ (‘elephant’), ‘jada’ (‘insentient’) and ‘gada’ 
(‘ditch’)*”' (formed by conjoining these letters) would also have no meaning.*” 
(If) the parts are without meaning, (their) aggregate would also be meaningless. 
Just as one (grain of) sandy soil cannot yield oil, so too a heap which is an 
aggregate (of grains of sand) also cannot do so. In the same way, if eulogy were 
to be meaningless (and useless) (even if) associated with (a prescription) the 
sense of which is to enjoin or prohibit, (it would not give rise to the impulse) to 
respectfully act (as prescribed) or desist (from prohibited action). (Eulogies may 
also implicitly serve as prescriptions. Thus, for example, the statement quoted 
above) ‘he wept’ etc. was made in order to deprecate silver, which can make 
one weep (with suffering it causes), so that one may respectfully desist from 
placing that on the sacrificial grass. Personal experience in daily life is a witness 
to this fact. (Indeed, a eulogy may run counter to an injunction and be more 
effective. So for example, when someone says to others) “this cow should be 
sold”, those who (could) buy it do not act (accordingly, as they would impelled) 
by words of praise such as ‘this (cow) gives much creamy milk, is well 
behaved, and (and by virtue of her auspicious presence one has a fine) woman, 
offspring and sinless subjects,’ 

Thus, he says: 


waiver ara waufadia wmm g 
qaei wd weed AATA: p 232 d 


svarthapratyayanam casya svasamvittyaiva bhdasate | 
tadapahnavanam kartum Sakyam vidhinisedhayoh | 238 |l 


#0 Contiguity with the injunction’s text, on which it depends as eulogy or advice and 
with whose form it constitutes a whole, just as letters conjoined together form a whole 
with its specific meaning. 

® Read gadah iti sarnghatasyapi for sodah iti | samghatasyapi . 

572 There are various views concerning the nature of the most fundamental unit of 
meaning. For example, according to the Naiyayikas, a word is the minimum unit of 
meaning. Bhartrhari maintains that it is the sentence, and the Mimarhsakas that it is the 
individual letter. Abhinava and Jayaratha are here echoing their arguments in support of 
this latter view. 
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That (a eulogy) conveys meaning is made manifest by our own 
consciousness (svasarivitti) and (so too) that it is possible for it to override a 
prohibition or an injunction. (238) 


Now if (one eulogy can) forcefully override (another one), it can 
override the sense of a normative statement (vidhivdkya) also, which may be 
(either) an injunction or a prohibition. Thus, he says: ‘(it is possible for it to) 
override (a prohibition or injunction)’ etc. 

One’s own consciousness is not the sole (authority and) means 
(pramGna) that can establish this (fact); (it can also be established by sound) 
reason (yukti). Thus, he says: 


"fefe aay wafer | 
"p ameter i 339 n 


yuktis cátrásti vàkyesu svasamvic capy abadhità | 
yà samagrarthamanikyatattvaniscayakarint || 239 || 


The words of scripture (vakya) conform to reason (yukti). Also, they 
do not invalidate the direct experience of one's own consciousness 
(svasarivid), which (is immediate and extends) to every particular 
(samagrartha) (in an instant). (It is like the knowledge of an expert jeweller, 
through) which (he) determines the exact nature of every particular gem 
(instantaneously and correctly). (239) 


The ‘reason’ is the one expounded previously.* 

Surely (an opponent may rejoin that), agreed that (scriptural statements) 
may (operate equally well as) eulogies or prescriptions, why worry about that? 
However, even there (in that case), the distinction between purity (and impurity) 
etc. declared by the Vedic scriptures is in this way invalidated for the 
aforestated reason. Thus, nothing is prescribed as being pure nor impure, and 
there is no third polarity. Thus, (does this mean) that the prescription concerning 
purity and impurity cannot be successfully (observed)? With this doubt in mind, 
he says: 


waeese à a args: wether | 


arm aft Taare HATA g evo dg 
afar wd peg: WW | 


mrtadehe ‘tha dehotthe ya caSuddhih prakirtità | 
anyatra neti buddhyantàm asuddham samvidas cyutam | 240 Il 
samvittàdàtmyamüpannam sarvam Suddham atah sthitam | 


*? The expert jeweller who ascertains the value of a gem in an instant is the cardinal 
example of practice in the immediacy of Sambhopaya, free of thought constructs. See 
above, 1/184cd-185ab and note. 
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May (all come to) realise that the impurity said to be in a corpse, or 
what comes from the body, is not present elsewhere (it is solely related to 
the body);*” and that that which is (seemingly) severed from consciousness 
is impure."5 Everything is one with consciousness and so is pure."* (240- 
241ab) 


It is said in the Vedic scriptures that impurity (inheres) ‘in a corpse’ or 
in the secretions (mala) etc. that come from the body, (but) ‘it is not present 
elsewhere’; that is, not in the secretions (mala) etc. of the body when (they are) 
within the living body. Thus, because (purity and impurity) relate to whether 
(something is) contiguous to consciousness or not, ‘one should think’, that is, 
as there is no reference to any specific (thing), may all understand (and accept) 
that everything ‘which is (seemingly) severed’ from the presence of 
‘consciousness’ and (is apparently) separate from it, ‘is impure’. This is the 
meaning. Thus, all that is one with consciousness is pure. It follows that the 
distinction between purity and impurity is, in every case, due to the oneness or 
otherwise (of something) with consciousness. This is the view, and it has been 
proved. 

Nor" is that (view) proved by just reason, it is also (sustained) by the 

scriptures. 
Thus, he says: 


AAA are EAE qo wv od 
"dw ares sara frfa, | 


"afepfrssffafequpa, dS i Y OG 


Srimadviravalau coktam $uddhyasuddhinirüpane W 241 Il 
sarvesam vahako jivo násti kificid ajivakam | 
yat kiricij jivarahitam asuddham tad vijanata | 242 || 


Moreover, it is said in the venerable Viravali,"* in the course of 
describing (the nature of) purity and impurity, that life (jrva) is the vehicle 


87 See below, note 4,879. 

"5 See below 29/127cd-128ab, where Abhinava explains that meat and sperm etc. are 
not impure, because they come from the body, which is proximate to consciousness. 
Indeed, their proximity to consciousness makes them pure. Impurity, as he says in this 
verse, amounts to separation from consciousness. 

57% The subject treated in the following passage, that is, the purity or otherwise of Kaula 
sacrificial substances (dravya), is taken up again in more detail below from 15/164cd ff. 
*” Read na ca for naca. 

“*® The citation from the Virávali extends from 241cd to 244ab. Below in Chapter 
Twelve, Abhinava discusses the nature of impurity and doubts. Jayaratha ad 12/23cd- 
24ab informs us that *much is said about this in the seventh chapter (uddesa) of the 
venerable Virüvalitantra. This (view) has been corroborated to some extent (with 
reference to it) previously'. It appears that he is referring to 4/241cd-244ab. If so, this is 
the chapter of the Virávali Abhinava is quoting from. 
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(vahaka) of all things. And there is nothing that is not alive. Know that 
whatever is devoid of life is impure.*” (241cd-242) 


(Abhinavagupta) paraphrases (the Tantra, expressing the sense in his 
own) words, ‘Life’ is the Supreme Light that gives life and vitalizes all this 
(material universe) born of the Elements, by energizing (uttejana) (the powers 
of) knowledge and action." It transports, that is, sustains ‘all things’, namely, 
the universe of perceivers and (their) objects. Thus, it is ‘what transports’ 
(them). The meaning is that it manifests (everything) as well attached 
(samlagna) to its own (conscious) nature. The reason here (for that is that) 
‘there is nothing that is not alive’. The sense is that nothing at all could 
manifest that is (hypothetically) separate from the light (of consciousness). 
Again, ‘whatever is devoid of life’ cannot be perceived as one with that, and 
(so one should) *know that it is impure', because it is rendered defective by 
the odiousness of (logical) impropriety (anupapatti). Thus, one should 
understand that (this view of reality) should be abandoned. Thi the meaning. 
As what is separate from consciousness has in this way been defined as impure, 
the (implied) meaning is established that the opposite (namely, all that is not 
separate from consciousness) is, on the contrary, pure. 

He says that: 


qemeredfadp rci Tater | 


tasmád yat samvido nátidüre tac chuddhim àvahet | 


Therefore, that which is not very distant from consciousness 
imparts purity."' (243ab) 


*? A corpse is extremely impure. The contents of the body, including excrement, are not 
defiling so long as they are in the living body, participating, in a sense in its life. Outside 
of the body, the organic whole, its constituents are impure and defiling. Here Abhinava 
presents the view that the reason for thi that they are distanced from consciousness. 
Conversely, what is proximate to consciousness is purifying (4/243ab). Abhinava again 
appeals to the authority of the Virdvali. Note that, although much I mpure, the living 
body is defiling to varying degrees, according to the caste status of its possessor. If 
impurity does not ultimately exist, caste distinctions are similarly false. 
*° According to Utpaladeva, the powers of knowledge and action constitute life. Thus, 
he declares that: 


"The being of the insentient depends entirely on the sentient; and the powers of 
knowledge and action are the very life of sentient beings.’ IP 1/1/3 


Abhinava comments: *. . . That alone has independent existence which shines 
independently of other (things). And because what is said to be insentient cannot exist 
independently of the light of consciousness, the view that the power of insentient 
entities is revealed to (other) insentient entities is baseless. . . 
**! This line is quoted below in TAv ad 29/127cd-128ab. There the reading is as in MS 
C tat Suddham üharet for tat Suddhim àvahet. Jayaratha quotes it in the context of the 
consumption of sexual fluids produced by orgasm in the course of Kaula ritual. In that 
context, the variant reading is more appropriate, for the line would then mean, ‘therefore 
that which is not very distant from consciousness is pure and should be eaten’. It 


TANTRALOKA 339 


That is said there (in the Viravalitantra, where we read): 


‘Nothing is impure. Everything is established there (in Siva 
consciousness). Whatever is devoid of that becomes, for that reason, impure.’ 


Surely, none of the great (realized) souls accept the distinction (made) 
in this way between purity and impurity, so how could the wise have faith here 
(in this view)? With this doubt in mind, he says: 


afr wat ASA TT I 283 og 


avikalpena bhāvena munayo ‘pi tathabhavan | 243 Il 


Such was also the (opinion and) condition of the (ancient) sages, by 
virtue of (their) state free of (dualistic) thought constructs. (243cd) 


‘Such’ (was also the opinion and condition of the ancient sages) means 
that the distinction between purity and impurity is due to whether (something) is 
at one with consciousness or not. That is said there (in the Vrravalitantra, where 
we read): 


‘In the (ancient) past, the Vedic sages (rsi) ate beef and human flesh.’ 


If (the ancient sages) had not known that the purity of the sacrificial 
substances (dravya) is their oneness with consciousness, how is it that they 
could eat beef and the like, which is contrary to common practice (loka), and 
has been banned (bahiskrt) by the scriptures? Thus, according to the following 
teaching, when observing outer right conduct (cary), (the offering to the Deity 
and consumption of) sacrificial substances which are contrary to common 
practice (/oka) and the scriptures are enjoined, in order to destroy (dualistic) 
thought constructs: 


‘That sacrificial substance which, obnoxious and censored, is abhorred 
by the common man (/oka) and is banned by the scriptures, should be eaten by 
the Heroes (who are adepts in Kaula practice). 


appears that 243ab is Abhinava’s own general observation. 243cd-244ab is a more 
direct reflection on the passages Jayaratha supplies from the Virávali, which, as 
Jayaratha implicitly suggests, may well have been in Abhinava’s mind. 

** Jayaratha quotes this and the following verse without telling us his source. This may 
well be because he assumes it is clear that he is quoting from the same source. Indeed, 
they do read well together. Accordingly, I assume that they are also from the Viravali. 
One could cite countless passages from scriptural sources of all traditions of the early 
Bhairava Tantras relating to this matter. The following one is drawn from the 
Khacakrapaficakastotra (the Hymn to the Spheres of the Five Voids), which 
exemplifies the manner in which the five spheres of Yoginis taught in the Krama school 
are worshipped with such sacrificial substances: 


"Worship is mystical sexual union (caryakrama). It is sport (krida). The seal 
(mudrà) is that exhibited by (the inner mystical) Sound (rava). (The yogi) should offer 
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The true nature of all (these Kaula) sacrificial substances (like meat, 
alcohol and sexual fluids) is not that they (are just) contrary to common 
practice, rather (the point is that they are essentially) supreme consciousness. So 
what if they are obnoxious and censored? (That is irrelevant,) because (the real 
point is that) there is no difference in the (the essential) nature of consciousness 
anywhere (in any circumstance). Thus, the purpose there is only to examine 
(the stability of one's own) mind (citta), that is, whether the mind is one- 
pointedly focused on consciousness or not. As is said: 


"The practice of Kaula sexual union (caryd), that is said to be 
awesomely formidable (bhima)," is not taught for the sake of enjoyment. 
(Rather) it is done in order to observe whether one's own mind is firm (and 
fixed on ultimate reality) or is fickle.’ 


Surely (one may ask,) if that is the case, how is it that the sages have 
taught that beef and the like should not be eaten? With this doubt in mind, he 
Says: 


the Great Meat (beef and human flesh), fish, liquor, rum and wine, the sacrificial pap 
(caru), the flower (of the first menses), and various kinds of song and instrumental 
music. (He should do this) as he meditates and repeats mantras (to the Yoginis) in their 
own respective circles, according to their nature. 

Then, having heard with (their) mind delighted the Great Sound (of universal 
consciousness) (that emerges) from the supreme emptiness (parākāśa) of the Stainless 
(Absolute nirafijana), the Yoginis known as Bhāsā who reside in the Great Abode (of 
absolute consciousness) inside the five-fold sequence, and that move within the mystic 
penetration into the seal (mudrà of the energy of consciousness), shake, inebriated with 
supreme bliss. 

The Khecari (Yoginis) reside on the path of emptiness, and have dissolved away 
into the Supreme Emptiness (vyoman). The Dikcari (Yogi are the radiance of the 
light of the quarters (dik), and are intent on subtle meditation. The Gocari (Yoginis) 
experience union (yoga) within the Heart (of consciousness), and are generated by the 
Self (ütman) and its opposite (andtman). The Bhücari (Yoginis) reside in the circle of 
the Root (Centre in the body), and illuminate the Nerve of Brahma. They know the 
states of being (bhdva) and, free of them, are generated from being and nonbeing." 
KhCPS 46cd-52. 

** Contrary to many peoples’ opinion, even nowadays, the Kaula substances are not 
sacred and powerful simply because they are considered impure and obnoxious by the 
common Vedic norms and, indeed, most people in general. Kaula practice, at least as 
Abhinava understands it, is not about gaining power through transgression. It is about 
realizing that everything is equally Siva's divine consciousness. 

55 The same verse, which is probably from the Viravalitantra, is quoted below in TAv 
ad 29/101cd-102. There instead of the reading bhimarüpini — ‘awesomely formidable’, 
we find kamasurüpini — ‘beautiful by virtue of the passion (that it arouses)’. The word 
‘bhima’ means fearful, terrific, terrible, awful, formidable, tremendous and the like. For 
a Hindu, eating beef is as obnoxious and sinful as eating human flesh. Ritual sex 
practiced in a cremation ground is also bhima. We find a lengthy and interesting 
description of an example of this kind of practice (carya) in the Brahmayàmala. 
Concerning caryà — ‘right conduct’ in general and especially such forms of it, see 
Dyczkowski 2009: intro. 1,507 ff. See also below ad 29/98ab-100ab. 
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lokasarnraksanartham tu tat tattvam taih pragopitam | 


In order to protect the common man (loka), they kept that reality 
(tattva) secret. (244ab) 


Taught this way, the common man, who has not attained oneness with 
consciousness, would disrupt the common daily order of life (Jokayatra) by 
doing that out of greed and lust. Due to the excellence of ‘that reality’, which is 
the nonduality of consciousness, that is the ultimately real (párámarthika) 
nature (of all things), has been *kept secret' and not revealed by (the ploy of 
teaching that) each of the (Kaula) sacrificial substances are defective and the 
like. This is the meaning. As is said there (in the Vrravalitantra, where we read): 
*once known that everything is of the same nature (samarasa), (the Kaula 
sacrificial substance) is criticized etc. again (anyway).' Again, it is said 
elsewhere with the same intended sense: *one should not do what they do, but 
do what they say. * 

Surely (one may ask,) if this phenomenal world (bhāvajāta) could not 
possibly have an external existence (outside consciousness), then what could be 
pure or impure, to which this deliberation could be applied? Again, if it were 
(possible for some reality) to come into being (outside consciousness), that 
would be just as it is when it comes into being, what (difference does) the 
perceiver's knowledge of it (make)? With this doubt in mind, he explains (the 
passage from the Viravalitantra he has quoted): 


aR: ma wag vpesupet 3 shes wg wvY I 
wann war frerartaaatear | 


*5 One is reminded of chapter 11 of the Bhagavatam, where Krsna's sport with the 
cowherd girls (gopi) is described. There too, the Purana warns that one should do what 
Krsna says, not what he does. Hanneder quotes this line to exemplify the moderate, 
balanced view of Trika Saivism of the relationship between the Vedic and Saiva Tantric 
revelation. He writes (1998: 4): *. . . an important segment of Saivism is un-vedic in as 
much as it is based on a group of scriptures, the Tantras, which are held to be superior to 
the Veda. There is in fact a wide range of cults, some of which accept the Veda while 
others include it as a lower and soteriologically ineffective revelation. The generally 
compromising position with regard to the Veda, however nominal in nature, is perhaps 
sufficient to justify the inclusion of Saivism as a whole into ‘Hinduism’. 
Abhinavagupta's own philosophy is certainly amongst the moderate majority of Saiva 
cults that would not openly contradict orthopraxy, i.e. conformity to the rules of caste, 
purity and the like, but deny its efficacy in securing liberation. Such a position was 
explained, for instance, by the following line of reasoning: God, in order to preserve a 
functioning society, created lower scriptures that teach these behavioural rules and 
supported them with the promise of reward. Proof for this is, according to 
Abhinavagupta's school, that ‘the wise men’ who propagate these rules do not 
necessarily conform to them: ‘one should not do what they do, but do what they say." 
For Abhinava's view of the teachings of the Veda and other ‘lower doctrines’, with 
respect to his Saivism, see below, 37/1 ff. 
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bahih satsv api bhavesu SuddhyaSuddhi na nilavat \\ 244 ll 
pramatrdharma evayam cidaikyanaikyavedanat | 


Even if things did exist outside (in the outer world independently of 
consciousness), purity and impurity are not (objective) as is, for example, 
(the colour) blue. They are a property of the subject (pramatrdharma) (not 
the object), because (purity) is the experience of the unity of consciousness 
and (impurity that of) multiplicity. (244cd-245ab) 


Even if things (bhava) are admitted to have an external nature (in the 
world, outside consciousness), purity and impurity are not, like (the colour) 
blue, an attribute of (some outer) thing (vastu), because they cannot change its 
manifest (form) (pratibhüsa)."^ Rather (purity and impurity are attributes) of 
the perceiver. The perceiver, being more (or less) excellent according to 
whether he experiences the (purity of the) oneness (or impurity of the) 
multiplicity of consciousness, decides that ‘this is pure and that is impure.’ 
Thus, (whether something is) pure or impure is not fixed (and determined). 
What is impure for one person is not so for another. If (the distinction) were to 
be an attribute of (the outer) object (vastu), that this is pure and that is impure 
would be fixed (and determined), (The colour) blue is not other than blue for 
anyone. 

Surely (one may object that) the mind of the perceiver, by seeing this 
and that object (vastu) (and knowing which one is pure and which one is 
impure), becomes tranquil, (and de: from enquiring into) the object of 
uncertainty, (namely, as to whether it is pure or impure, as he knows from past 
experience which it is), so (if all this assessment takes place with respect to the 
object), how is it that purity and impurity are not an attribute of the object 
(vastu)? With this doubt in mind, he says: 


"fé ar agis WDTÜATPERRTT: sus dl 
arava uu cp Yarra fanda 


yadi và vastudharmo ‘pi mátrapeksanibandhanah || 245 || 
sautramanyam surà hotuh $uddhünyasya viparyayah | 


Or even if (purity and impurity) were to be a property of the object 
(vastudharma), they would still be conditioned by their dependence on the 
perceiver. Wine (surd) is pure for the sacrificer in the Sautramani sacrifice, 
but it is not for someone else." (245cd-246ab) 


5 If something that is pure is believed to become impure, it makes no intrinsic 
difference to its nature; nor is it seen to do so; we do not observe any outer change. 

%7 See below, 15/170cd-171ab and TÀv ad 29/11-13. Sura is prepared by fermenting 
cooked rice or barley, then mixing it with vegetable juice, milk, and the hair of a lion, a 
tiger, and a wolf. It is then purified by pouring it through a sieve, and finally, stirred 
with the tail of a cow and a horse. Surd is prescribed for ritual consumption in the 
sautramani, an accessory to the vajapeya and agnicayana, both major Vedic sacrifices. 
Cf. Kane, HDh 2.2:1227 ff. The Manusmrti (11/54), Yajfavalkyasmrti (3/227) and the 
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Even if one accepts that purity and impurity are properties of the object, 
even then** they would still be conditioned by their dependence on the 
perceiver. The notion of the duality (and difference between pure and impure) 
that arises in relation to a particular perceiver is accepted by him, not by another 
(perceiver), because it is possible that there (in his case), a notion that they are 
one may arise for him, (and so it would make no difference to him whether that 
same thing which is considered to be pure or impure by someone else is so or 
not). In this way, what is accepted by a (certain) perceiver to be pure is pure for 
him alone, not someone else. Thus, the same wine (surá) (which is otherwise 
considered to be impure, when offered in) the Sautrümani is pure for ‘the 
sacrificer' and priest, that is, is fit to be smelt or consumed etc. This is the 
meaning. (Thus it is said in that context that): ‘one should smell the wine’. 
However, for someone else, who is not the sacrificer of the Sautramani, it is on 
the contrary impure, which means that (for him) it is not fit (even) to be smelt 
etc. As smrti (declares): 


*Doing violence to a Brahmin, the practice of black magic, smelling 
wine and what should not be smelt, deceit and (illicit) sexual intercourse are 
said to cause a person to fall from his caste status." 


Therefore, even if (purity and impurity) were to be properties of the 
object, and both were not to be conditioned by their dependence on the 
perceiver, then wine (for example) would either be pure or impure for 
everybody (equally without distinction). Thus, one should understand in this 
way that it is generally enjoined (in the Vedic scriptures) that wine is impure, 
but (this general rule) is rendered invalid because particular Vedic passages 
(Sruti) contradict it with regard to the sacrificer of the Sautramani. 

Surely, (an opponent may rejoin,) even if one may agree that to this 
extent (at least), Vedic injunction is rendered invalid by the injunction of Saiva 
(scripture) in the aforestated manner, (but in the example you cite and many 
others like it, according to you) Vedic injunction renders itself invalid, and that 
does not seem to us to be logical. With this doubt in mind, he says: 


3TH deat up arene T I 38 I 
qafe srerecamfafef iraq | 


anena codananam ca svavakyair api badhanam || 246 || 
kvacit samdarsitam brahmahatyavidhinisedhavat | 


Thus (Vedic) injunctions are seen in certain circumstances to be 
contradicted even by their own statements (in the sense that generally 


Visnudharmasütra (34) cite drinking sura as one of the five great sins (mahàpataka), 
along with killing a Brahmin, stealing (usually interpreted as stealing gold from a 
Brahmin), sleeping with the teacher's wife, and associating with anyone who commits 
one of these four. See Olivelle 2005: 583, Smith 2006: 183, 234. 

555 Read tadapi for tad api. 

**? Manusmrti 11/67. 
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applicable norms are subject in certain cases to exceptions). Such is the 
case with the prohibitions and prescriptions regarding the killing of a 
Brahmin.™ (246cd-247ab) 


"Their own statements’ regarding exceptions in certain 
circumstances’ with respect to the area of operation of a general (rule) ‘are 
seen’ in accord with the aforestated reasoning to not be subject to any defect in 
this way, as being ultimately illogical (and improper). This is what has been 
explained (prakásita). The word ‘even’ implies that (Vedic injunctions are 
contradicted even by their own) statements, not just those of other scriptures. 
Thus, we have not overlooked anything new by saying that a special injunction 
of the Saiva (scriptures) overrides the general (rule) of a Vedic injunction. So in 
order to point out that this is not just a rare instance, rather (such cases) are 
frequent (and major ones), he gives an example, (saying that) ‘such is the case 
with the prohibitions and prescriptions regarding the killing of a Brahmin’. 
Just as the killing of a Brahmin is generally prohibited (with the words): ‘one 
should not kill a Brahmin’, it is overridden by the special Vedic passage (sruti): 
‘the Brahmin should procure a Brahmin (to sacrifice)’. Such is also the case 
with (the general rule that applies to the) impurity of wine. This is the meaning. 

Having in this way deliberated on the subject of purity and impurity, (he 
goes on) to discuss (how the same reasoning applies) to another (similar) case 
also. 


b) Commentary on the words: ‘there is no deliberation on what may (or may 
not) be eaten or the like." 


erR AASA zur afar: Og vss odi 


bhaksyádividhayo ‘py enam nyàyam asritya carcitah || 247 Il 


The prescriptions regarding what may be eaten etc. have also been 
considered in the light of this same principle. (247cd) 


One can understand injunctions from the force of the sense of such 
statements as ‘(there should be) no deliberation on what may (or may not) be 
eaten (drunk, touched) or the like’! that there is (nothing) here (in this teaching 
which says that this) should be eaten or (that) should not be eaten. Their 
meaning amounts to (what has been explained) in accord with the same 
principle (as applied to the previously quoted cases). This is the meaning. 


*9 See above, 4/230cd-232ab. According to the Indian lawbooks (dharmasastra), 
penances for the same crime differ according to the caste of the person who commits 
them. A Brahmin who kills another Brahmin is not liable to capital punishment, as 
would be those who belong to castes below them. The reason given for this is that 
Brahmins are inherently more pure, and so do not need to atone for a crime to the same 
degree as more impure members of lower castes. So while capital punishment is 
enjoined for the latter, it is forbidden in the case of the former. 

*! MV 18/74b quoted above 4/213d. 


TANTRALOKA 345 


Surely (one may ask,) just as the special injunction of Saiva (scripture) 
overrides a general Vedic injunction, is a Saiva (scriptural) injunction 
(overridden) by a Vedic one in the same way or not? Taking this doubt into 
consideration, he begins to explain the meaning of the (Saiva) scriptures (with 
regard to this question). 


"és Fo UTER RÈR: | 


sarvajnanottaradau ca bhasate sma mahesvarah | 


Maheévara has said (the following) in the Sarvajfdnottara and 
elsewhere. (248ab) 


(Abhinavagupta) cites that same (scripture, summarizing its purport) in 
terms of its sense (arthadvarena pathati). 


aftagenfampesrattary i sve 1 
miae qdudwammsn | 


nararsidevadruhinavisnurudrady udiritam || 248 I| 
uttarottaravaisistyat pürvapürvaprabüdhakam | 


(The instruction) uttered by men, rsis, Brahma, Visnu, Rudra and 
others (ranges step by step from the most general) to progressively more 
specific. Thus (the prescription that follows is more specific, and so) 
invalidates (the more general one that) precedes it."? (248cd-249ab) 


What is uttered by men is overridden by what is uttered by rsis. What is 
uttered by Visnu is (overridden) by what is uttered by Rudra. He says this (by 
stating that): ‘(the prescription that follows is more specific, and so) 
invalidates (the more general one that) precedes it.' This is the reason why 
each subsequent (scripture) is greater (than the preceding ones). The point is 
that is it sound (to maintain that) the general (rule) is overridden by the 
particular (one).* 

Thus, conversely, (the injunctions of lower scriptures) do not render 
(those of the higher ones) invalid. 


Accordingly, he says: 


* Here Abhinava summarizes in his own words the purport of the passage that follows 


(i.e. 248cd-251), drawn from the Sarvajfanottara. Jayaratha supplies the original text 
throughout. Here he does not do so, thus confirming that these are Abhinava's own 
words. 

99! As higher scriptures teach special cases with respect to the lower ones, they override 
the lower ones, but without this entailing their loss of authority in their domains of 
applicability. 
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3 Me dodd erat suoi 

ard sempers waa d 

na Saivam vaisnavair vakyair badhaniyam kadácana || 249 I| 
vaisnavam brahmasambhütair netyádi paricarcayet | 


(However, the reverse is not the case). One should not consider that 
Saiva (scripture) can ever be invalidated by the words of Vaisnava 
(scripture), nor the Vaisnava by those (Vedic scriptures) born of Brahma, 
and so on. (249cd-250ab) 


The words of the Vedas is what is meant by ‘those (scriptures) born of 
Brahma’. As Vedic (scripture) (ruri) (itself) says: ‘Prajapati created the four 
Vedas’. Vaisnava (scriptures) are not invalidated by Vedic ones, so what 
question could there be of the Saiva one’s being invalidated in that case (by the 
Vedic)? Thus, the point is proved. By the words ‘and so on’, one should 
understand that those (scriptures) born of Brahma are not invalidated by the 
words of (the lower) gods and so on. As is said there (in the 
Sarvajiiánottaratantra): 


‘The words (vākya) of the Vedic ages (rsi) are not invalidated by 
(those of) men, similarly, nor are those of the gods"? by the Vedic sages. The 
words of Brahma are not (overridden) by those of the gods, nor are Vaisnava 
(scriptures) by (Brahma) the Lotus Born One." And Saiva (scriptures) are 


never (overridden) by the words of Visnu." 


#% From here to 251ab, Jayaratha supplies a literal citation of the passage Abhinava 
paraphrases from the /ingoddharaprakarana of the Kriyapada of the Sarvajnanottara. 
The passage has been traced in the Sarvajfdnottara IFP transcript no. 760 of MS D 
15595 deposited in the GOML, Chennai (on p. 70-71) and IFP T 334 copied from MS 
D. 5550 of GOML, Chennai (p. 98). Only significant variants are noted. Cf. 
Sathyanarayan 2015 intro. by Goodall p. 24-26 for edition of Sarvajfianottara 14/17-24 
with translation. The first three lines — 248 to 249ab — introduce the context of the 
following, drawn from the Sarvajfünottara, paraphrased by Abhinava and quoted 
literally by Jayaratha up to 4/251ab. Goodall's translation (op. cit.) of these verses 
clarifies the context and explains the conclusion in the passage quoted by Jayaratha ad 
4/251ab: 

‘In whichever varna (caste) the embodied soul receives initiation, he should 
remain there and constantly protect the Saiva religion (Sivadharmam). He absolutely 
must perform, O Skanda, such rituals leading to liberation as are taught in the Saiva 
scripture: to transgress those (rules) would be to transgress [indeed]! This must be 
considered to be the command of [the Lord who is] the Cause [of the universe]; it must 
never be called into doubt. It is proven; there can be nothing that proves it, nor does 
anything that disproves it exist.” Then it continues ‘the words of the Vedic sages . . . * 
etc. 

55 Read with the IFP transcript daivikarn for vaidikam and carsibhis for carsibhis. 
*°6 Read with the IFP transcript padmajanmaná for padmajanmajaih. 
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Surely, (an opponent may ask,) what would be wrong if (scriptures) 
were to be overridden in the reverse order? With this doubt in mind, he says: 


"med À AE FS: TIAA | 340 d 


badhate yo vaiparityat sa müdhah papabhag bhavet || 250 ll 


The fool who overrides this in the opposite order (that is, the words 
of superior scriptures by those of inferior ones) is a sinner. (250cd) 


*The opposite order' (means that) the subsequent (higher scripture) is 
invalidated by the prior (lower scripture). As is said there (in the 
Sarvajfiánottaratantra): 


‘The sinner” who overrides (higher scriptures with the lower ones) is a 
fool devoid of sense,"" it is said that all (the scriptures are such that) higher ones 


are progressively (more) excellent (than the preceding lower ones)." 


Thus, as Saiva scripture is in this way the most excellent of all, one 
should primarily apply oneself devoutly to that (as the most important), not 
elsewhere (to any other). Accordingly, he says: 


THR Get Sr APT | 


tasmün mukhyatayà skanda lokadharmàn na cácaret | 


Therefore, O  Skanda, one should not observe worldly 
(Brahmanical) obligations (lokadharma), as (one's) primary (practice). * 
(251ab) 


The point is that there is nothing wrong in observing worldly 
(Brahmanical) obligations (lokadharma) secondarily (with respect to the Saiva 
ones, if one does so) without applying oneself devoutly (exclusively to them). 
(Indeed, they must be observed just) to preserve (the Brahmanical norms) 


“7 Read papi for pāpah. Although this reading is not supported by the transcripts, 
Abhinava accepts it, and so it has been emended and retained. 

“8 This line reads without variants in the two IFP transcripts T 170 (p. 71) and T 334 (p. 
98): yo 'bhibüdhati miidhdtmasannistho müdhacetanah | ‘The deluded soul who 
overrides (higher scriptures with the lower ones) is devoted to what is untrue and his 
mind is deluded.’ Goodall’s edition (op. cit.) reads: yo hi badhati pāpātmā sa nasto 
miidhacetasah | Goodall translates: ‘The wrongful wretch who contradicts [Siva's 
teachings], he is lost, the fool." 

The line that follows in the transcripts to which I refer is omitted by Jayaratha: 
vakyanarh vakyavitprájfüais tathà guhyarh hitaisibhih | ‘Such is the secret of the 
scriptures (kept) by the wise who know the scriptures and desire what is beneficial (to 
others)’. Goodall's edition of this line reads: vakyanarn vakyavit prajfias tathà gráhyarn 
hitaisibhih | He translates: ‘the wise man knows these teachings: thi: how things are 
to be understood by those who desire to attain what is beneficial to them." 

99 Cf. above 4/230 ff. and commentary. 
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commonly observed in the world (Joka). That is said there (in the 
Sarvajiiánottara): 


‘(One should not question the propriety of) the mundane (forms of) 
conduct (to be observed according to one's) caste and stage of life, and so too 
the rites of expiation (when failing to do so). One should not question the well- 
known (and commonly accepted) (prasiddha) (observance of sound ritually 
sustained) relationships (between family members and society) and the laws 
(and cultural) norms of (a particular) region (desadharma)."' Once (having 
performed all the Vedic rites of passage,) beginning with insemination up to 
marriage, such is the extent of Vaidika ritual (obligation). ° Thereafter, (one 
should abide) within (the norms of) the Saiva (scriptures), and not participate in 
those of others. Indeed, O Skanda, one should not observe worldly obligations 
(lokadharma) as (one's) main (and most important) activity." 

Thus it is said elsewhere: 


9? Read —sariraksanárthari for -sarmraksanártha. 

?' This passage is edited and translated by Goodall (2015: 25-26). He observes that the 
nominatives of the first line that are introduced with ye are not connected as grammar 
requires by the correlative tàn to what follows, which is in the accusative. He emends 
saribandhün to sambaddhan, and so translates ‘the connected’ moral practices specific 
to particular regions’. 

%02 TFP transcript 760 read naisthikarn (T 334 reads vaistikari) — (in the same way (if 
applicable, the religious duties of)) the celibate Brahmin student’ for vaidikar ‘(such is 
the extent of) Vaidika (ritual (obligation))’. 

Saiva scriptures themselves insist that the rules of the Brahmanical socio- 
religious order are binding on Saiva initiates. Saivas were subject to that order at the 
time of their initiation, and to the extent that they chose to continue to live within it after 
their initiation, they were enjoined to continue to adhere to its rules. These include, as 
we read in this passage from the Sarvajidnottara, a Siddhantagama, that the initiate 
should continue to observe the regulations of caste and the restriction of marriage, just 
as they apply to the uninitiated. Indeed, prior to his initiation, he should have undergone 
all the standard Brahmanical rites of transition (sariskdra), and should ensure that they 
are performed for his offspring. He should also accept all the usual restrictions on food, 
and is subject to all the penances that breaking these rules impose. 

Sanderson (2005: 231-232) explains that Agamic Saivism: ‘developed in 
practice thorough accommodation of the brahminical religion that it claimed to 
transcend, thus minimizing, even eliminating, the offence it gave as a tradition whose 
scriptures, like those of the Buddhists, were seen to be, and claimed to be, outside the 
corpus of the Vedas. These Saivites were to accept that the brahminical tradition alone 
was valid in the domain it claimed for itself and that they were bound to follow its 
prescriptions and incorporate its rituals beside their own wherever applicable. 
Transgressing the rules of the brahminical socio-religious system known to the Saivas as 
the mundane religion (laukiko dharmah), is forbidden in a much-cited passage from the 
lost Saiddhantika Bhárgavottara: ‘So he should not transgress the practice of his 
caste-class and order of life even in thought. He should remain in the order in which he 
was initiated into the Saiva religion and (at the same time) maintain the ordinances of 
Siva.” It is cited at eg. Nare$varapariksapraküs$a ad 3/76. See also, 
Matangpàramesvara, Caryāpāda 2/2-Tab.’ 
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"Inwardly a Kaula (i.e. Sakta), outwardly a Saiva, and for common daily 
observance, a Vaidika. One should stand firm, having drawn the essence (of the 
higher scriptures), like the fruit of a coconut (tree, that protects its juice inside 
by its hard shell). ??* 


Surely (one may ask,) if one does not practice the common observances 
prescribed by the Law as the primary form (of practice, then can one do so 
considering them to be) an ancillary limb of the Saiva scripture or not? With 
this doubt in mind, he says: 


rere ATT AT AT aR agi 


ndnyasastrasamuddistam srotasy uktam nije caret | 251 ll 


One should practice what is taught in one's own current (of 
scriptures) (srotas), not what is taught in other scriptures.” (251cd) 


‘One should practice’ and observe what is taught (artha) in ‘one’s 
own current  (srotas) (of scriptures)’; that is, one's own scripture, (as where 
it says,) for example: ‘one should drink wine to the fill’, and not, ignoring that 
(teaching, observe) what is taught in other scriptures (that say), for example: 
‘one should not drink wine’. The Lord has taught scriptures that differ from one 
another according to the difference between individuals, who are (variously) fit 
(for differing practices). Thus, how can something that has been taught for one 
person be that which should be observed by someone else? That is said there (in 
the Sarvajfdnottaratantra): 


‘One whose mind is fixed solely on Siva and is engaged in pure 
meditation (bhdvand) should not recollect that which is taught in other 
scriptures,"" nor (some) other deity." 


?" The same verse is quoted by Aparüditya in his 
Yajfavalkyasmrti 1/7. Sanderson (2006: 23) observes: "The Saivas claimed to have 
access through their Tantras to a ritual life which was higher and more potent than the 
Vedic. But they were Vedic to the extent that like all Hindus of caste, they had been 
purified by the Vedic rites of passage (sarmskdrah), from conception to investiture 
(upanayanam) and (optionally) marriage. Even when they had gone through the 
ceremony of initiation (diks@), the Tantric rite of passage which gave them access to 
Saiva ritual, they were still bound to conform to the rules of the Veda-based social 
system (varnásramadharmah) and its local variants (desadharmalt). The Saiva initiate 
therefore saw himself as subject to two levels of injunction: the general or common 
Vedic level and the special level reached by initiation.’ See also Sanderson 2007a: 231- 
232. 

%5 This line is a brief paraphrase of a verse from the Sarvajñānottara quoted by 
Jayaratha. 

°° Cf. Kuldrnavatantra 7/99c ágalàntarn pibed dravyam, which means the same. 

9' TFP T 760 and T 334 read: na canyasastroddistam for nányasástrasamuddistarn. The 
meaning is the same. 


commentary (fīkā) on the 
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Those who know the scriptures (agama) (are of the opinion that) that 
(rule) should also be applied in relation to a Tantra with the same (authority, 
that is, which belongs to the same or equivalent tradition) (samdnatantra), 
insofar as those are also different (from one another), because the ritual 
procedures (Kriya) and the rest (taught in them) differ. As they say: 


‘As (the difference between) a category of Tantras (and others) is 
considered to be due to the difference between the various rites etc. (they teach), 
therefore what should be done is that which is taught there" (in just one of 
them), and not in accord with another Tantra (of a different school).’”” 


% Read tasmát tatra for tasmád yatra. 

* This verse is quoted again below in TÀv ad 8/20cd-22ab and ad 23/12cd-13ab, see 
note there. It is quoted by Bhatta Ràmakantha in his commentary (vytti) on the 
Matangatantra ad Kriyapáda 5/11. In place of tasmad yatra yad evoktam tat karyam, 
the reading there 'asmát tatra yathaivoktam kartavyam. The meaning is the same. 
The context is as follows. 


‘One may freely disregard the (teacher) who has introduced the procedure of 
the Paddhati (liturgy) of the Svacchandatantra at this point. This is because it is proper 
to supplement a scripture by drawing on another only where a procedure is not explicitly 
stated [but evidently required]. In such cases, one may draw on another scripture, 
because one is forced to do so by the incompleteness [of the base text]. But one may not 
do so in all cases, because that would remove all consistency. This is why we have the 
text "Tantras are distinguished from each other through their differences in the domains 
of ritual (kriya) (meditation practice (yoga) and observance (carya)). So one must 
follow the instructions of that (scripture which one has adopted) and not those of any 
other system.’ Moreover, even then (tatrapi) [when one is obliged to supplement its 
information from another source, one should do so] from [a scripture of] one's own 
division of the Saiva canon, that being the closest, since it has the nature of instruction 
within one and the same stream of revelation. One may not do so from another division 
[such as that of the Svacchandatantra], because it is too remote from that, and because 
this would lead to the undesirable consequence of the presence of practice of a contrary 
nature [within Saiddhantika Saivism]. This is why I have taught: ‘It is not proper in [the 
practice of] one scripture to do what has been taught in another." Translation by 
Sanderson (2003: 2-3) 


This is a common view. Thus we read in the Pürvakamikà (kriyapáda) 3/106 
also: 


yena tantrena càrabdham karsanddyarcandantakam | 
tena sarvam prakartavyam na kuryád anyatantratah | \\ 


‘One should (perform) all (rites) beginning with attraction up to worship in 
accord with the Tantra with which one has begun. It should not be done in accord with a 
different Tantra.’ 


Again: 
Saivasiddhantatantrena prarabdham karsanadikam | 


na kuryàd anyasastrena kuryàc cet tantrasamkarah |l 
tantrasamkaradosena raja rastram ca nasyati | 
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However, if the need arises (to understand some detail that is not 
explained in one’s own Tantra, one should draw) what is required from another 
scripture, otherwise each of the things that should be done of the aggregate (of 
ritual procedures) would not be fully completed.” In this way, (it is said) in the 
Malinivijayottaratantra (Sripirvasastra): 


‘Having worshipped the Lords of the Door, there he should throw a 
burning flower consecrated with (the Mantra of) the Great Weapon, having 
meditated (on it), in order to pacify the obstacles." 


(The question that arises here is,) how are the Lords of the Door 
worshipped? Thus, in (the case of a) need (like this, to know a ritual procedure 
that has not been described, one should draw) what is required from a Tantra 
with the same”? (authority, as is, for example, in this case) the venerable 
Trisirobhairavatantra (from which we learn that): 


*(The rites of) attraction and the rest begun according to the Tantra of the 
Saivasiddhanta should not be done according to another scripture (Sastra). If that were 
to be done, the (teachings of) the Tantras would be mixed up. Due to the defect of 
mixing up (the teachings of the) Tantras, the king destroys (his) kingdom.’ PüKà 
(kriyapada) 3/113-114ab 
?? Wallis (thesis p. 110, with reference to Sanderson 2005: 98-99 and n 57) discusses 
the rule of supplementation of one scripture with another that Jayaratha is applying here. 
“This is the teaching that, when one's root-text (milasdstra) does not provide adequate 
information for the performance of a prescribed action, then one can and must 
supplement it by turning to the other texts within the canon; first to other texts within 
one's sampradáya (samánakalpa), then (if necessary) to texts of a completely different 
character (atyantàsamána) within the canon.’ Referring in this case initially to the MV, 
he then explains that to gather all the necessary information to perform a particular 
ritual, one must first turn to the Trika Trisirobhairava (samána); then to the Mantrapitha 
Svacchandatantra | (samánakalpa), then to the  Saiddhüntika ^ Anantavijaya 
(atyantásamàna). ‘The detail Jayaratha gives shows us that the tripartite hierarchy can 
be understood in terms of samanya [general] versus visesa [particular]: the Siddhànta is 
the broad base of the tradition, while the Bhairava Tantras are more specialized and thus 
override the rule. . . . Thus in Jayaratha’s example, one finally turns to the Saiddhantika 
texts only to supply the most trivial detail, the formation of a particular mudra which is 
a part of the common ritual grammar of the whole tradition.” 

?!! MV 8/16. The printed edition of the MV reads dvarapatin püjya for dvarapatin istvà. 
This and the following passages describe the manner in which the worshipper should 
enter the temple in which he is to worship the deity. After bathing, he should stand at 
the door of the temple and worship the deities to the sides. Then, in order to purify it, he 
should utter the appropriate mantra as he throws a flower into it, visualizing how the 
flower is aflame with the divine energy which purifies the temple by setting it ablaze to 
burn away its impurities. This procedure is called the ‘Worship of the Door’ 
(dvararcana) (see below 15/183cd-191ab). It is part of external worship (bahirarca) 
described below in 15/181 ff. 

?? Hanneder (1998: 233) understands the adjective *samanatantra' to mean ‘a common’ 
or ‘general’ Tantra, which is indeed another meaning of the word *samána'. But here 
the sense appears to be ‘the same’. Indeed, the lost Trisirobhairava was a Trika Tantra, 
as is the Málinivijayottara. That this is the correct translation is clear from the usage of 
the term and cognates further ahead. 
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“Then (one should worship) at the base (of the door jamb) on the left, 
Nandin, Rudra and the Ganga (Jahnavi), and on the right Mahakala, along with 
(Bhairava) the Fierce One (daristra) and Yamuna.’?"" 


(Again,) as there is a need (to know) how one should throw a ‘burning 
flower’, and because how that should be thrown is not clearly defined in a 
Tantra of equal authority, what is required (should be drawn) from the venerable 
scripture of Svacchanda, which is like a Tantra of equal (authority, although it 
belongs to a different tradition). (There we read that): 


"Having uttered Bhairava's Weapon?" and holding a flower with pure 
intent (bhdvitah), having consecrated it with the Mantra (uttered) seven times 
and burning with flames of fire, one should enter the middle of the (deity’s) 
abode by applying the Weapon of the Arrow (nárücástra).? 


(Well then,) how is the application of the Weapon of the Arrow (to be 
done)? In the need (to know this,) because one does not perceive (any 
instruction as to how that should be done) even in a scripture which is like one 
of equal (authority), (one has to draw) the required (teaching) from a Siddhanta 
scripture called Anantavijaya, which is of a very different (degree of 
authority).”'® (There we read that): 


"Having turned (one's) hand up flat, extend the third finger and move it 
along with the middle finger and thumb that adhere to it repeatedly. (Formed) in 
this way, it is said to be the Arrow." 


?* This verse is quoted below in the mentary on 15/183cd-190ab, which is a 
paraphrase of the entire passage of the Trisirobhairava, from which this verse is drawn. 
Jayaratha is citing a very cogent example here. The worship when entering the door of a 
temple or location where the rite is to be performed is basic standard procedure. The 
MV refers to it very succinctly in this verse. In Chapter Fifteen, where Abhinava 
expounds the procedure for daily rites, he must explain the rite of entry in sufficient 
detail to be able to perform it. Accordingly, he draws the details from the 
Trisirobhairava, which is a Trika Tantra. As the worship of the door is not described in 
the MV, Abhinava has had to draw from this Trika scripture to make up for that 
omission. 

9 Ksemarája explains in his commentary on these verses of the Svacchandatantra that 
Bhairava's Weapon is the Weapon of the form of the Deity Without Parts (niskalastra), 
which is HUM PHAT. 

°!8 SvT 2/26-27ab. 

°° According to Goodall (1998: xlv): ‘this is probably a quotation from the Ur-Vijaya, 
the first of the Rudrabhedas in all the lists of the Siddhàntas. (That the work is closely 
associated with Ananta is clear from its ‘ādisūtra quoted in the 
tantrotpattivyakhyapatala of the Brhatkülottara (Sanderson *1996b verse 41cd; NAK 1- 
89, NGMPP B 24/59 ‘Kalottara’, f. 52v line 2): athànantesvaram devam 
sarvajnánottaresvaram | ādisūtram idam tamtre vijaye samprakirttitam |. 

?" Indeed, a description of this mudra is not found in the SvT, Ksemaraja describes it in 
just a few words, saying that ‘it is applied by impelling the index, middle finger and 
thumb, casting (the arrow) into the middle of the house’ naracastraprayogas 
tarjanimadhyamanigusthapreranat, grhamadhyata iti, praksipann iti Sesah (SvTu ad 
2/26) 
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The fruit of our (endeavour) is the fulfilment (and end of any) 
requirement (to be able to understand and apply a teaching), and (one should do) 
whatever is required so that that may take place; (in that case,) there is no point 
of making an issue of whether (the scripture from which one draws the required 
information) is of equal or unequal (authority). If there is a need in this way, one 
(should draw) what is required from another scripture, be it of equal or unequal 
(authority), until the need is fulfilled. When (there is) none, there is no binding 
(rule). When there is a need for the teachings of another scripture, (but) nothing 
that relates to that (matter) is present (in those available), one may observe the 
practice (which is essentially) meant by (one’s own scripture) (Sastrartha) 
(freely without constraint). As they say: 


*Even though it requires (something else), as long as there is a need, that 
requirement itself is the authority, and so one should complete the task in 
(some) other way, for if there is no other (way, it is not possible to) follow (and 
complete the procedure ).' 


Surely (someone may ask,) the Lord has taught all these scriptures with 
the intention of elevating the entire universe. (Thus) it is necessary to perform 
the rites (anusthdna) taught in each one of them, so that the delusion of 
transmigratory existence may be quelled. Let it be like this — what is the use of 
(all) this deliberation? With this doubt in mind, he says: 


"dp ef Se d fef | 
mente fa agaaa ARAT: | 242 1 


yato yady api devena vedàdy api nirüpitam | 
tathàpi kila sahkocabhavabhavavikalpatah W 252 Wl 


For although the Lord has indeed uttered the Veda and the other 
(scriptures) as well, even so (they are not all on the same level). This is 
because (He has) conceived them in such a way that (their teachings may be 
appropriate, according to whether they relate to) the contracted (state of 
consciousness corresponding to the dualist point of view,) or not. (252) 


There is no dispute that the Supreme Lord Himself is the teacher of all 
the scriptures, beginning with the Vedas. However, He has taught two types of 
Scriptures, according to whether (they relate to) the contracted state (of 
consciousness) or its absence. Some are predominantly dualist and some 
predominantly nondualist. The scriptures that are predominantly dualist are the 
Vedas etc., and those that are predominantly nondualist are the Saiva etc. 

He says that: 


"gramen und sme a 
Aaaa fau qp THT d 243 gd 
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sankocataratamyena pásavam jianam iritam | 
vikasataratamyena patijfiànam tu badhakam || 253 ll 


It is said that the knowledge of the fettered (pasava) (and its 
corresponding scriptures) accords with the degree of its contraction 
(sarikoca). The knowledge of the Lord (pati) (and His scripture) is that 
which cancels (it) (bādhaka), in accord with the degree of its expansion. 
(253) 


(By) 'contraction' (is meant the dualistic) perception of difference 
(bhedaprathà) (between things). The Veda etc. is this (knowledge) ‘of the 
fettered’, that is, of those who are in a state of bondage (pasu). (By) 
‘expansion’ (is meant) the (nondualist) perception of the non-difference 
(abhedapratha) (of the essential nature of things), due to the absence of 
contraction. Thus, as the perception of difference is that which is to be cancelled 
(bādhya), it is ‘that which cancels (it)'."* Duality (bheda) is transmigratory 
existence (sarisára), and there is no disagreement that it must be brought to an 
end for everybody. And (so) in this way, the observance (of the teaching) 
(anusthüna) would be rendered defective by mixing up that which should be 
cancelled with that which cancels it, and so what has been stated is sound. Thus 
it is said elsewhere: 


“Abandoning the knowledge of the fettered, one should take refuge in 
the Lord's scripture." 


Now he explains (the meaning of the words) ‘there is neither duality nor 
nonduality' ?'? 


c) Commentary on the words ‘there is neither duality nor nonduality.’ 
zd aae 3f mente: d 
mia Tee mew og sux og 


idam dvaitam idar neti parasparanisedhatah | 
mayiyabhedaklrptam tat sydd akülpanike katham V 254 ll 


(The notions that) ‘this is duality (dvaita)’ or ‘this is not (duality)’ 
contradict one another. Thus, they have been fashioned by the duality 


"* According to Abhinava, what is taught in the Vedic traditions contracts 
consciousness (nimilana), whereas the Trika teachings lead to an expansion of 
consciousness (unmilana). This is because the Vedas are limited, ‘contracted’ scriptures 
based on a dualist view of reality (bheda), whereas the Saiva scriptures are free of 
contraction and are grounded in nonduality (abheda). The contraction of nonduality 
corresponds to the expansion of duality. Conversely, the contraction of duality 
corresponds to the expansion of nonduality. Thus, the latter refutes and cancels out the 
former. 

?? MV 18/74c; see above, 4/214. 
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(bheda) brought about by Maya, so how can that be (possible within the 
supreme principle) beyond all conception (akalpanika)? (254) 


It is said elsewhere (in other nondualist philosophies like Advaita 
Vedanta that,) having set aside this inscrutable (Kkiricana) duality, which is 
multiplicity, one should take refuge in nonduality, that is, oneness.” ‘How can 
that be (possible)’ in the supreme principle which is nothing but the pulsing 
radiance (sphurattà) of one’s own nature and, ‘beyond conception’, that has 
absorbed into itself each (of the many) aggregates of thought constructs? The 
meaning is that it makes no sense (and is not proper). Thus, as (each) excludes 
(the other), they contradict one another, and so (the distinction) is ‘Maya’, 
whose nature it is to conceal itself and is the power of the Supreme Goddess that 
wills (all things) (icchasakti). This ‘duality’ has come about because of that, 
and (these notions of duality and nonduality) ‘have been fashioned’ by it. The 
meaning is that (they are) just notions impelled (by it). 

What is the (scriptural) authority (pramana) here (that supports this 
view)? With this doubt in mind, he says: 


sq ÝR p HAERA, d 
maar wad diff 1 suu t 


uktam bhargasikhayam ca mrtyukülakalüdikam | 
dvaitàdvaitavikalpottham grasate krtadhir iti || 255 Il 


It is said in the Bhargasikha that he whose insight is (fully) formed 
(krtadhi) devours death, time, the forces (of obscuration) (kald) and all the 
rest born of the conceived notions (vikalpa) of duality and nonduality. (255) 


0 The integral monism of Kashmiri Saivism teaches supreme  nonduality 
(paramadvaya), which embraces both duality and unity in the oneness of consciousness 
beyond the Maya of thought constructs that inevitably distinguishes and contrasts them. 
Thus Abhinava writes: 


idam dvaitamidam neti tadidar ca dvayadvayam | 
iti yatra samar bháti tadadvayamudahrtam | 
nanvitthamastu bhedo.api na vayam Sabdakümukàh | 
astvasau nahi no heyamadeyam và yathatra vah \\ 
sarvanugrahakam paksamálilambisase yadi | 
paramádvayadrstim tatsamsrayeh Saranam mahat || 


*Where duality, unity and both unity and duality are equally manifest is said to 
be (true) unity. To those who object that in that case diversity (bheda) must also exist, 
(we say:) so be it: we do not want to speak overmuch. We neither shun nor accept 
(anything) that (manifests to us) here (in this world), as you (one-sided nondualists) do. 
If you wish to be supported by the view that favours all, then resort to the doctrine of 
supreme nonduality, the great refuge you should adopt! MVV 1/629-631. See 
Dyczkowski 1987a: 36-38. 
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Here (according to these teachings), (a true) yogi, who has attained 
oneness with supreme consciousness, is he who possesses the ‘insight’, that is, 
knowledge, that has attained the goal by penetrating into supreme consciousness 
devoid of thought constructs. He ‘devours death, time, the forces of 
obscuration (kala) and all the rest’ generated by the impelling power 
(anuprünand) of duality (bheda) ‘born of the conceived notions of duality 
and nonduality’, and makes them one with himself. The meaning is that there 
is no notion here (in supreme consciousness) at all in the form of the object and 
means of knowledge etc. and birth and death etc. As is said there (in the 
Bhargasikhatantra): 


‘(The sage) then devours everything, (be it) death, time, the aggregate 
of the forces (of obscuration) (kala), all that is born of change (vikāra), the 
network of notions, (as well as) oneness and multiplicity born of (unsound) 
reasoning.’ ”' 


Now he comments (on the words) ‘no worship of the Linga or the 
like"? 


d) Commentary on the words: 'there is no worship of the Linga or the like." 
Ran fester fermens | 

goy Aia è fearerafae q 246 oa 

ze Tar maA | 
siddhante lingapüjoktà visvadhvamay. 


kulàdisu nisiddhasau dehe visvatmatavide || 256 || 
iha sarvatmake kasmát tadvidhipratisedhane | 


The worship of the Liga is taught in the Siddhanta so that one may 
come to know that it is made of the (whole) cosmic order (visvadhvan). 


?" The same verse is quoted by Ksemaràja in his commentary on 1) ŚSū 1/6 (which 
declares: *when the Wheel of Energies fuses together, the universe is withdrawn') and 
2) 2/9 ('(the yogi's) food is knowledge’). In the first instance, the reading is 
vikarajdlam- ‘net of change’ for vikürajatam- ‘born of change’ which is both 
Jayaratha's reading and that in the second instance also. The reading in both places in 
the SSüvi is, pratipattistmyam ‘one in nature with perceptions’ for pratipattijalam 
"network of notions'. Again, in the first instance the reading in the following quarter is 
vikalpajatam- ‘born of thought constructs’ for vitarkajátam- "born of (unsound) 
reasoning', which is the reading in the second instance as it is in Jayaratha's 
commentary. Combining these variants, we get: 


‘(The sage) then devours everything, (be it) death, time and the aggregate of 
the forces (of obscuration) (kala), (all that) is / born of change (vikāra) (/ the net of 
change), / the network of perceptions (/ one in nature with perceptions), (as well as) 
oneness and multiplicity / born of (unsound) reasoning (/ born of thought constructs)." 
° MV 18/74d quoted above, 4/214b. 
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(But) in Kula (systems) and the like, it is forbidden, so that one may come 
to know that the cosmic nature of all things is within (the microcosm of) the 
body. Here in (this) all-inclusive (sarvatmaka) (Trika teaching), why should 
it be enjoined or prohibited?" (256-257ab) 


The worship of the Linga is enjoined ‘in the Siddhanta’, which is a 
dualist philosophy, in order to know the nature of ‘the cosmic order’ consisting 
of the thirty-six principles. The point is that the Supreme Lord’s Linga has 
encompassed the entire expanding development (prapafica) of the (cosmic) 
path, and so by worshiping it, this entire universe is made (to appear before the 
worshiper) in a directly evident manner (saksatkrta). As (the Siddhantins) say: 


"These (worshippers) engaged in meditation (experience) perv: 
within the Linga up to Supreme Siva, in (its) pedestal (pitha) up to Sadi 


and in Brahmà's Stone (brahmasila) (in its foundation) up to Māyā.””* 


Again: 


‘When Siva's Liga has been worshipped, libation has been offered to 
(the entire) universe’. 


Again, (on the contrary,) ‘in the Kula (systems) and the like’ that 
(adhere to a) nondual view, the worship of the Linga is prohibited, as the body 
consists of the entire (cosmic) path, and so the direct vision (saksatkdra) of that 
is easily attained there itself, and so what (beneficial) result (phala) can be had 
from the outer Lirga and the like, which is not fit (for this purpose)? As i 


“Worship the inner (spiritual) (adhyatamaka) Liga, do not worship the 
outer one. ””™ 


9% In other words, Trika is superior to both the injunctive, prescriptive Siddhanta and 
the transgressive Kula, because it accepts both views, according to circumstance. The 
applicability of injunctions is not absolute and invariable, It depends upon the state of 
consciousness of the practitioner. Abhinava agrees that the injunctive Siddhànta is the 
Saivism of initiates at the basic level. Higher than that are the schools that he 
collectively characterizes as Kula, that rejects normative behaviour, even that of the 
Saiva ascetic (including the Kapalika!) However, they fall short of the highest level of 
nonduality. Just as oneness in metaphysical terms is not established by rejecting duality. 
It is the perfect and complete inclusion of all possible levels. The same applies to praxis. 
Abhinava’s insistence on the applicability of injunctions and prohibitions implies that 
any one may be applied, according to its utility for a given practitioner. At the same 
time, and without contradiction, they can be transcended in the higher states of 
consciousness to which Trika gives access, through empowering grace, penetration and 
absorption into consciousness. This is not negation of the Brahminical moral order, it is 
the affirmation of freedom to both comply and transcend. 

°% The Linga, along with its pedestal, extends for the full length of the series of thirty- 
six principles. The Brahma Stone is underground, below the base of the Linga, which 
fits into it. It contains the principles from Earth to Maya. The base of the Linga above 
ground is its pedestal (pitha), which covers the first three pure principles beyond Maya 
up to Sadasiva. The Liga itself contains the following principles up to Supreme Siva. 
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“One of limited intellect, having abandoned the omnipresent, omniscient 
(Lord) Who resides in (His) abode, the Cave of the Heart, bows (with 
reverence) to a stone and the like, which is not (at all) worthy of veneration and 
(certainly) not Siva, with the hope that it is.’ 


Again here, according to the philosophy of Trika (trikadarsana), which 
is supreme nonduality (paramadvaya), enjoining or prohibiting (the worship of 
the outer Liga and the like) serves no purpose at all. So it is said that here (in 
this teaching) there is no worship of the Liga, (but even so,) that (practice is) 
not (totally) abandoned, as” this (reality) is of the nature of all things, insofar 
as one should know that this universe is the expansion of the Supreme Lord's 
supreme consciousness. And as everything is the expansion of consciousness, 
(we agree that) it may also (be known by) steadfast application to the body or 
otherwise. No (purpose is served) by identifying (abhimüna) with the outer 
body and the like, which (identification) is an obstacle to the realisation (that 
one's own nature) is all things." This is the point. As (Utpaladeva) says: 


*O Bhava, I salute those venerable (souls) who, without going anywhere 
or abandoning any of this, see Your Abode.’”* 


Now he talks about the collection (of ascetic practices), such as (having) 
matted hair and (covering oneself) with ashes. 


e) Commentary on the words: ‘(such practices of having) matted hair, 
(smearing the body) with ashes and the like’ 


°% vajed adhyatmikam lingam bahyam lingar na püjayet | Cf. MV 18/2cd-3: 


mrcchailadhüturatnüdibhavam lingam na püjayet V 2 W 
yajed Gdhyatmikam lingam yatra linam carücaram | 
bahirlingasya lingatvam anenàdhisthitarn | 3 || 


"The Yogi should not worship a Linga made of earth, stone, metal, gems and 
the like, rather he should sacrifice to the inner (adhyàtmika) Linga where (the whole 
universe, with all) moving and immobile things, rests. For (indeed,) the essential nature 
of the outer Liñga is empowered by this (inner Linga.’ MV 18/2cd-3ab is quoted in TÀv 
ad 4/231cd-232ab; MV 18/3a is quoted in TAy ad 27/1 MV 18/2cd-3 is quoted in TAV 
ad 5/121cd (120cd). 
°% Read iti yata for iti | yata. 

?" It is possible to realise cosmic consciousness, that is, the recognition that everything 
is an unfolding expansion of the cons isness which is one's own essential divine 
nature, in two ways. One is to recognise that the universe is the body of consciousness 
and so experience it as one with it, as one does one's own body with the contracted 
consciousness of our egoic identity (cf. $Sü 1/14: ‘the perceptible is (His) body.’). The 
other is to leave aside all reference to body and be free of the false and binding 
identification of the body with consciousness. 

8 $St 20/10. 
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Foe MeT Gg sue 
vate ae erus Gerrard: | 


niyamünupravesena tadatmyapratipattaye || 257 Il 
jatadi kaule tyago ‘sya sukhopayopadeSatah | 


(The lower Tantras prescribe having) matted hair and the like so 
that by entering into (the practice of) the rules (niyama) (and adhering to 
them) one may attain a state of oneness (tadatmya) (with Siva). (But) in the 
(Trika) Kaula (system), that has been abandoned, because it teaches a 
means (that is easy, direct and) pleasing (sukhopaya). (257cd-258ab) 


"The rules', according to teachings such as the following, include 
dispassion (vairágya) and the like: 


‘O Mahe$vari, one who has matted hair, or is clean shaven, or has a 
topknot (sikhin), or carries a (sacred) staff, or is adorned with the five 
insignias,"" and has because of (his) carelessness (of the rules indulged in) 
sexual intercourse, offends me." 


?? More commonly we come across six insignias (mudra) worn by Saiva (Kàpalika) and 
Buddhist Vajrayana ascetics. They are the necklace (kunphika), bracelets (rucaka), 
earrings (kundala), crest jewel (sikhdmani), ashes (bhasman) and sacred thread (of 
human hair) (yajfiopavita). See Dyczkowski 1988: 27. 

?*' This reference is drawn from a Kula work of the same kind as the (unpublished) 
Kulapaficasika, that proclaims itself to be by Matsyendranatha. Indeed, this verse reads 
like an abbreviated version of KuPa 3/20-21ab. Here they read: 


jati mundi sikhi dandi paficamudràvibhüsitah | 
pramüdàn maithunam krtvà mama droht mahesvari Wl 


KuPa 3/19 is quoted by Ksemarája in his commentary on Sivasütra 3/26. The 
entire passage from which both references are drawn reads: 


yogavit [k: -vi] kulamàrgajfah medhàvi gurupüjakah [k: kuru-] | 

devibhaktah [k: -bhakta] suguptütmà gurur ity abhidhiyate \\ 17 M 

yady api te trikālajñās [k, kh: -jfià] trailokyakarsane ksamah | 

tathapi samvrtacarah [k: -ra] palayanti kulodbhütam [k, kh: kulodbhati] M 18 \\ 
avyaktalinginam [k: -tari] dr: sambhdsanti [k, kh: sambháàsanti] maricayah | 
linginam nopasarpanti atiguj h [k: yata; kh: yatat] priye [k: priyet] M 19 11 

jati mundi stkhi dandi [k: sikht; kh: bhasmt] mudrapaficakabhüsitah [k, kh: -tam] | 
vratacaryasamopetah [k, kh: -tarn] yastu sevati [k,kh: sevanti] maithunam M 20 Il 
virapanarato [kh: -ratá] devi mama drohi [k, kh: dehe] mahesvari | Kulapaficasikà 
3/17-21ab 


‘A (true) teacher is said to be one who knows yoga and the Kula path and, 
wise, worships (his) teacher and, devoted to the Goddess, keeps his (true) nature well 
concealed (and protected). Although these (initiates) know the three times and can 
attract (any being) in the three worlds, even so, they keep (their) practice hidden and 
protect (the teachings) born from (their) Kula. 
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‘Entry’ means practice (abhydsa), by which one attains a state of 
oneness, that is, penetration into the Supreme Lord’s nature. For that reason, the 
Siddhànta enjoins (having) matted hair and (smearing) ashes (on the body) and 
similar (rules), that can only be successfully (observed) with great difficulty. As 
is said: 


‘Parting the hairs (on one’s head) in accord with the number of 
principles of obscuration, holy souls, energies and Lords of Mantra, and having 
conjoined each aspect with the individual souls associated (with them), one 
should bind (oneself) with Siva’s radiant energy before the Lord of (Sacred) 
Vows," ?! 


(The yoginis who are) the rays (of the energies of the deity), seeing (an ascetic) 
without (outer) manifest insignia, converse (with him). O beloved, they do not approach 
one who bears insignia, for they are very secret.* 

*O Mahe$vari, one who, observing (Saiva ascetic) vows, has matted hair (or) is 
clean shaven, has a topknot (sikhin), carries a (sacred) staff,** (or) is adorned with the 
five insignias (of a Kāpālika), who is devoted to drinking alcohol (virapdna) and 
indulges (in illicit) sexual intercourse, offends me.” 


*Quoted by Ksemaraja in commentary on the Sivasütra 3/26. 
** Read with the citation in the TAv dandi- for hi and Kh: bhasmi. 

Ksemarája quotes another two verses from the Kulaparicasikà in NTu ad 8/28 
(vol. 1, p. 191). However, they cannot be traced in the two extant manuscripts. They are 
also concerned with the maintenance of secrecy: 


yan násti sarvalokasya tad astiti virudhyate | 
nigadyate yada devi hrdaye na prarohati | 
etasmat kāraņād devi devatabhih pragopitam | 
tena siddhena devesi kirn na siddhyati bhütale \\ 


“It is a contradiction (to maintain that) what does not exist in all the world does 

exist. O goddess, if one voices that (view), it does not grow in the heart. O goddess, for 
that reason it has been concealed by the deities. O queen of the gods, when that has been 
accomplished, what has not been accomplished on the surface of the earth?" 
?'' As Jayaratha just referred to the Siddhünta as teaching such things, it is safe to 
assume that the verse Jayaratha is quoting here and the following are drawn from a 
Siddhüntügama. Such practices would be considered in the Siddhàntas to be caryā. 
Caryà is a difficult term to translate in one or two words in English. It means something 
like ‘behaviour’ or ‘conduct’. It is not just a particular practice or rite, carya is a way of 
referring as a whole to the observances and way of life of a Saivite. Under this heading 
come, for example, various kinds of *vows' (vrata) that are observed for certain periods 
of time or may even be lifelong. They involve, for example, living the wandering 
ascetic's life. This often requires smearing one's body with ashes, keeping matted hair, 
wearing waistbands or other sectarian signs, and the like. Such vows and other forms of 
caryà are traditionally described in one of the (ideally) four sections (pada) of the 
Siddhántàgama that draws its name from it. For definitions, examples and discussion, 
see Dyczkowski 2009 intro. 1, p. 508-512. Concerning the contents of a typical 
caryapáda, see introduction to the edition of the Matangapáramesvaragama p. 138-141. 
An example is Rudravrata. This is described in the MTPa (caryapáda 9/5-21ab) in a 
passage that begins: 
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Moreover: 


‘Those who observe vows, have matted hair (or) shaved heads, and 
foremost amongst them, are white with ashes, adorned with sectarian marks on 
their forehead (tilaka, pundraka), and (fine) turbans (or shawls) (parta), are like 
kings.'?*? 


Whereas matted hair, ashes and the like ‘has been abandoned’, that is, 
forbidden ‘in the Kaula (systems), that is, in a Kula system (kuladarsana)."? 
This is the meaning. As is said (in Kula scripture): 

“One should not associate, whether through deed, mind or speech, with 
anyone who (here) on the surface of the earth bears the (outer) marks (chinna) 
(of his ascetic practice, such as) matted hair, ashes and the rest, the flag (which 
is the insignia of his order), (the outer signs of the observance), the Vow (vrata) 
of the Skull-bearer, the spear," and the very terrible ascetic's staff 
(khatvanga). 5 


‘Permitted by (his) teacher (to observe the vow), smeared with ashes, not 
accepting (gifts from others), observing silence, holding a trident, always eating (only 
what he has received) as alms and content, he should repeat mantra. Next to a solitary 
Linga, in a cremation ground or under a tree, self-controlled and established in 
concentration, he should observe the vow at night. Wearing (just) a single piece of cloth 
or naked, having conquered anger and helpful (to others), the man fills the earth at 
all times with (his) discernment and having done so lives quietly. Then placing ash 
thereon and generating (in himself) by (the right application of) reason (yukti) a true 
aversion for the world, with an ever pure heart and full attention, he contemplates 
(Sadasiva).’ MTPà (caryapáda 9/5-14). For the full passage see Dyczkowski 2009 intro 
vol. 1, p. 511. For a discussion on the nature of caryà and Saiva vrata and its types see 
ibid. 508-528. 

?? Read bhiimipa yathà for bhümipádayah. 

" Concerning the term ‘darsana’ in the sense of ‘teaching’ or ‘system’ rather than just 
‘philosophy’, as is its more common and better-known meaning, see Dyczkowski 2009 
intro, vol. 2, pp. 329 ff. It appears that the term ‘Kula’ denotes Matsyendra’s reformed 
Kaulism that Jayaratha refers to here as the ‘kuladarsana’. The term ‘Kula’ on the other 
hand denotes the form of Kaulism that is still embedded in the Bhairavatantras or has 
developed independent Tantras centred on the Goddess of that Kula. Thus we have, for 
example, a Kalikula, a Srikula and, indeed, Trikakula. The Kaulism taught in the works 
attributed to Matsyendranatha such as the Kulapaficasika mentioned above or the 
Kaulajfiananirnaya are focused on the abstract principles of Kula and Akula, rather than 
a specific Goddess. We do indeed find a detailed description of the worship of the inner 
Linga in the Kaulajfiananirnaya attributed to Matsyendranatha. 

9% The word ‘sila’, that I translate as ‘trident’, literally means ‘spear’ or ‘lance’. 

"5 Vows such as this came to be totally internalised. More than just integrated into 
symbolic ritual implements and actions, they came to be seen as most authentically 
Observed by inner yogic practice, and thus domesticated. We find a good example in the 
Sivasütra, where it says, ‘the activity of the body is the vow’ (3/26). Bhaskara 
understands the ‘vow’ to be the Great Vow (mahdavrata) of the Kapalika. The five 
insignia of those who observe it are the ascetic’s staff, ashes, ashes, sacred thread, 
banner and ornaments. He explains the inner practice of the Great Vow as follows: 
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As that is so here in this case (according to the Trika Kaula view): 


‘The All-pervasive Lord (vibhu) Himself blossoms forth wherever the 
rays (of the senses) unite (within consciousness when making contact with their 
objects). ^^ 


Such statements impart the teaching concerning ‘the means that is 
pleasing', in order to realise the Supreme Lord's nature easily without effort, 
even when (immersed) in a (pleasing) contact with the objects of the senses." 
As is taught (in the Svabodhodayamajart): 

‘(The teachers who came) before taught (how to bring about) the 
cessation (of the activity of the senses and mind) (nirodha) by (repeated) 
practice and dispassion (vairdgya). (But) we teach that this cessation (comes 
about)"* effortlessly (by desisting from effort)? 


*(This yogi) performs the Great Vow of abiding in his own unfettered nature. 
(His) five insignia (mudra) are the body, that is, the skeleton, the skull, the anklets, the 
backbone, which represents the staff, and the bones, that are those of the hands, feet and 
neck. The ashes (he smears on his body) are the supreme radiance (of consciousness), 
and the three qualities (guna), the sacred thread. His banner is the Great Path and his 
ornaments, the senses. His sport is to play amongst the objects of the senses, and he 
delights constantly in the cremation ground of the heart (of consciousness) illumined in 
his body, speech and mind. Whatever he does is the eternal festival of the Lord of 
Heroes." 

Abhinava, followed by Jayaratha, takes us to the next level, from 
interiorization to reflective awareness of sensorial and cognitive functions. 
° This line is also quoted above in the commentary on 1/4. See there for details. The 
second line of this verse declares: ‘For those who possess that same Being and who do 
not (need to) take the support of rules and regulation (niyama), (all) talk of meditation 
and (outer) worship is a deceit." 
°” Ksemarája uses the term ‘sukhopdya’ — ‘the means that is pleasing’ twice in his PrHr. 
In the first instance (commenting on the first aphorism), he explains it by quoting the 
VBh (verse 106), where it says that: 

"The perception of subject and object is common to all embodied beings. What 
is special about yogis is that they pay attention to the relationship (between them)’. 


Clearly, the pleasing or easy means in the technical sense here means the 
cultivation of this attention, that is, to oneself as the perceiver engaged in the perception 
of an object. This requires shifting the normal focus of attention away from the 
particular thing that is perceived, coupled with a strengthened sense of self-awareness. 
Further ahead, commenting on the eighteenth aphorism, Ksemaraja supplies more 
details of this practice. He writes: ‘there is an easy means by which one can shatter all 
the fetters of rigorous (yogic) disciplines . . . The aspirant keeps his mind (citta) 
concentrated on (the consciousness which is) the Heart, restraining, in the aforestated 
manner, the thoughts (vikalpa) that prevent his abiding in his own true nature by not 
thinking of anything at all, and so lays hold of the state free of thought (avikalpa). (With 
practice) he becomes used to regarding his consciousness (cir) as the real perceiver, 
untarnished by the body etc., and so within a short time, he achieves absorption in the 
unfolding Fourth State (turya) (of consciousness) and the one Beyond the Fourth 
(turydtita).’ For these states, see below, note 5,260. 

° The Sanskrit here is ayatnena, which could be translated simply as ‘effortlessly’. I 
have translated according to what appears to be the intended sense. From this point of 
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Again, (the words ‘it is neither (accepted nor)) rejected’ etc. have not 
been explained separately, because the sense is included in what is meant (here). 
The point is that this is the sense (artha) expressed in the first and last part (of 
this verse). Here (in this Trika Kaula teaching), on the contrary, that is (neither) 
enjoined (nor) prohibited, as (everything is) of the nature of all things. This is 
the relation with (what was said) previously. Here, (according to the Trika 
teaching, the goal) to be achieved is oneness with consciousness. There, (for 
that,) one should take up whatever (practice) at whatever time is close (to that 


view, consciousness is restricted due to the effort and exertion. In other words, freedom 
is attained by ‘letting go’, that is, participating in the immediacy of ‘being here now’. 
The idea is that a method of realizing one's identity with Deity is taught here that can be 
achieved without effort, even when one is immersed in the experience of the objects of 
sense. 

99 Svabodhadayamafjari by Vamanadatta (alias Viranatha) v. 12. The second line in 
Torella's edition (see above, note to TÀv ad 3/4) is essentially the same as quoted here, 
only the word order differs. There we find: ayatnena nirodho ‘yam asmabhir upadis; 
| for asmabhis tu nirodho ‘yam ayatnenopadisyate | Torella (2000: 404 note 138) points 
out that Vàmanadatta is referring here to Yogasütra 1/12: abhydsavairagyabhyam 
tannirodhah — ‘Its cessation (is brought about) by (repeated) practice and dispassion." 
Also BhGi 6/37cd ‘O Kaunteya, it is grasped by practice and di: 


ion.' Abhinava 
explains in his commentary — the Bhagavadgitarthasamgraha — on this line that ‘by 
dis] n enthusiasm for the objects of sense is destroyed. By practice the matters to do 
with liberation (moksapaksa) are gradually made the object of experience.’ Torella 
points out that Sivopadhyaya, commenting on VBh 129, says (pp. 112-113) that the 
practice it teaches is in accord with this one. The meditative practice (dhdrand) there is: 
‘wherever the mind moves, having by that (very mind) immediately abandoned 
whatever (it moves to), it has no fixed place and so, (left without support), one becomes 
free of (its) fluctuations." 

Torella (2000: 389) cogently quotes Abhinavagupta's MVV (2/106-112), 
where he explains the practice here, and even quite possibly refers to Vamanadatta, the 
author, as the Master, and this work. There we read: 


‘In actual fact, no limb of yoga can serve as a means (to realise Anuttara). 
(Anuttara's) own form is without form, because it is devoid of limitations. The means 
(to attainment) is No Means (anupáya), since neither ritual procedures nor suppression 
(of mental) states (are required to attain a liberated state of consciousness). This ship (of 
the subtle body), devoid of exhalations and inhalations, (is impelled naturally) by a 
(pleasingly) conducive breeze (anuváta) (which follows after the cessation of the 
breath). In this way it conveys the Self across the ocean of duality, even though the 
mind is immersing (itself) in the juice (of the aesthetic delight) (rasa) of the objects of 
sense, like a gaud without holes that has not become wet inside (when floating on 
water). The same happens to those who restrain (the natural course of) the mind; like a 
horse that is subject to (many) restrictions is, for that reason, running (here and there) 
taking innumerable wrong directions. Why does that happen? It is well known that the 
mind may delight even in pain; on the contrary, it may even turn away in disgust from 
pleasure or knowledge. This is precisely what the Master (Vamanadatta?) has taught in 
his treatise (the Subodhamafijar??), in many ways. The activities (vrtti) of the senses 
dissolve away solely by indifference (to their objects) and detachment (from them) 
(anddaraviraktya). They rebel to the degree in which they are disciplined (and 
restrained)." 
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oneness); (everything) else should be abandoned.” Thus, what purpose does the 
injunction or prohibition to (have) matted hair and the rest serve for us? As he 
will say: 


“When and wherever (in any given circumstance) one knows the means 
to enter the supreme principle, which is close (to it and most conducive), then 
that should be adopted; (every other) should be abandoned.’**! 


Now he comments (on the words), ‘the observance or otherwise of (an 
ascetic’s) Vows and the like’. 


f) Commentary on the words: ‘the observance or otherwise of (an ascetic's) 
Vows and the like’ 


marr spGSNERTTRRETNRTTW d 24S di 
wife mensur4rrmRETRTS q 


vratacaryà ca mantrarthatadatmyapratipattaye || 258 || 
tannisedhas tu mantrarthasarvatmyapratipattaye | 


Moreover (the Siddhàntas prescribe) the observance of (ascetic) 
vows (vratacaryd) in order to achieve a state of identity (tadatmya) with (the 
deity, which is) the reality (artha) denoted by (one's) Mantra."? (But) that 


90 Consciousness is one, and as it is all things, injunctions or prohibitions have nothing 
to do with it. Oneness with it is the goal, so whatever is near to that state should be 
adopted, while what is far from consciousness should be avoided. 

?! Below, 4/273. 

%2 We have noted that numerous (mimetic) vows (vrata) Saiva adepts (sádhaka) can 
undertake are described in Saiva scriptures. These Vows basically involve assuming the 
lifestyle and garb of a wandering Saiva ascetic, who seeks to imitate in this way the 
deity he invokes by the continuous repetition of the mantra of which it is the ultimate 
reality and meaning (artha). The Vow of Knowledge (vidyavrata) is a common 
example, discussed in Dyczkowski 2009: intro. 1, p. 517-528 and intro. 3, p. 234-236. 
This practice and the others mentioned in the following verses are basic to the praxis of 
the theistic Kula variety of Tantras. They are centred on the worship of specific 
goddesses, notably forms of Kali and Kubjika (not yet Tripura at this early stage). We 
have noted that Matsyendranatha reformed these practices by internalizing them and 
removing a specific referent to a particular goddess (see above, note 4,933). The two 
typologies continued to develop well into the later period, that is, after the 11" century. 
The Kaulism of the Anuttaratrikakula takes a middle way. Outer worship, with its 
deities, is predominantly dualistic. Internalized worship, predominantly centred on the 
universal and formless aspect of consciousness, is dominantly nondualist. The Supreme 
Nondualism of the Trika is inclusive. It does not establish its nondualism by rejecting 
dualism, rather by encompassing both in the plenitude (pirnatà) of consciousness. For 
the same reason, Trika does not reject outer worship, although it gives preference to the 
inner form. Thus, from this perspective, we can say that there is a progression from 
deistic Kula to a more absolutist Kula, to finally reach the (integralist) Trikakaula. This 
is indeed how they are sometimes arranged, in terms of a graded hierarchy of initiations, 
from lower to higher. This is how it is, for example, in the Nisacara, quoted above in 


TANTRALOKA 365 


is prohibited (by the Kula Tantras), so one may (come to) realize the 
universal nature (sarvatmya) of (the deity, that is the) reality denoted by 
Mantra (mantrartha). (258cd-259ab) 


One should carry over (from previous verses) that (the observance of 
vows) is taught in the Siddhanta because (this is indicated by the use) of the 
word ‘and’. ‘The reality (artha) denoted by a Mantra’ is the (specific) fixed 
deity and the like that it denotes (vdcya). ‘It is prohibited’ in the Kaula 
(teachings). "The universal nature (of the reality denoted by (every) 
Mantra) is at one with all things. Here, (in this Trika teaching.) that 
(observance) is neither prohibited nor enjoined. All this has been explained 
before, and so (there is no need to) exert (oneself) again (to do so here). 

Now in order to explain (the words) ‘entry into the sacred meeting 
grounds (ksetra) etc." ,"? he says: 


g) Commentary on the words: ‘entry into the sacred meeting grounds (ksetra) 
etc." 


AA war eT | 248 od 
TAR dqesnmunmfesg | 


ksetrapithopapithesu praveso vighnasantaye || 259 || 
mantradyaradhakasyatha tallabhayopadisyate | 


Entry (pravesa) into the sacred meeting grounds (ksetra) and the 
sacred seats, both primary (pitha) and secondary (upapitha), is taught (in 
Kula Tantras) in order to quell obstacles (to the success of one's practice). 
Now, in the case of one who propitiates (a particular) Mantra (deity) and 
the like, (residence in such places) is taught (as a means), in order to attain 
that (mastery through it and the benefits it bestows). (259cd-260ab) 


TÀv ad 1/18 and below by Abhinava himself in 13/300cd-302. Sometimes Kula and 
Kaula are treated under a common heading as Kaula. 

?5 Above, 4/216a. 

% Vedic religion and culture was almost exclusively for householders. Even so, 
provisions existed for householders to take a vow for a period of time to go and live and 
wander in the forest, away from the comforts and security of their village. Thus, a model 
was established that continued to be operational when Saiva ascetic traditions came to 
develop. The first clearly documented ones were the Pasupatas, who worshipped Rudra 
as Pasupati, the Lord of the Creatures. Uttering Vedic Mantras dedicated to him, they 
observed the Great Vow (mahdvrata). They certainly already existed in the first century 
CE and may well have had precursors some two or three centuries before, if not more. 
In their wanderings, Pasupata ascetics established and discovered Lingas, their main 
external object of worship. Their spiritual power and wisdom won them the patronage of 
local rulers and potentates, and thus contributed substantially to the spread of Saivism in 
the Indian subcontinent. By the time the Tantras began to be redacted in a substantial 
way, probably around the sixth or seven century CE, monasteries (matha) had been 
established and the development of a sacred geography was underway. 
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A ‘sacred meeting ground’ (ksetra) is a place where (Siddhas and 
Yoginis) meet (melāpasthāna). (The primary) ‘sacred seats’ are Kamarüpa and 
the rest. The secondary sacred seats are Devikotta and the rest. (Entry into these 
sacred places is prescribed) ‘so that (he who propitiates Mantras) can attain’ 
the accomplishments (siddhi)'? etc. of his Mantras etc. by the rite (krama) of 
Pleasing Union (with the Yogini) (priyameldpa) and the like™ or the means 
(nimitta) of that. As is said: 'By taking refuge in the sacred meeting grounds, 
primary and secondary, and other sacred places (saridoha) one becomes pure." 

(Now) he says that this (practice) is prohibited elsewhere (in other 
traditions), as well as here (in this one). 


SMTA STEHT | 3o I 
area quic mga aférau 


Sacred places are sites where divine beings reside and sacred events have taken 
place. Pilgrimage and sacred place is a major feature of all forms of Indian religion, 
indeed, it is of the whole of Asia. Apart from Agni, the god of fire, the deities of the 
Vedas reside in the heavens, coming down to earth when they are invoked in the Vedic 
sacrifices to receive food offerings made to them in the sacred fires, which are the 
primary focus of the rites. On the contrary, these other beings, who nowadays populate 
in immense numbers villages, towns, cities and the countryside throughout India, live 
down here in the world of men. Local, largely non-literate traditions concerning them 
are also very many and variously extensive. In the Sanskrit sources, many such 
locations are recorded in the Puranas and in the Epics, in which the mythology, legends 
and epic events associated with the cults of the deities and beings who reside or have 
been there are described. Pilgrimage to the most famous amongst them is still a major 
feature of modern Hinduism. Thi performed by both householders and ascetics. 
Parallel to the sacred sites recorded in the Pura ind sometimes coinciding with 
them, are those enumerated in the Tantras. One can trace to some extent the 
development of references to such places in the Bhairava Tantras of various schools, 
beginning with relatively random and unsystematic ones, to the formation of standard 
groupings. These are called, for example, ‘pithas’ ‘sacred seats’, ‘ksetras’ ‘sacred 
fields’ and ‘sarndohas’ ‘sacred meeting grounds’, of which there are ‘secondary’ 
(upa-) varieties. Quite probably they were originally geographical sites visited regularly 
by wandering ascetics (rather than householders), Kaulas who did so are said in the 
Tantras to meet Yoginis there, along with whom they worshipped and had ritual 
intercourse. Fairly early on, these sites came to be projected into mandalas and the 
worshipper's body, where they are worshipped. Here, as elsewhere, Abhinava presents 
them and pilgrimage to them as only a means of acquiring yogic accomplishments 
(siddhi) by the assiduous recitation of mantras there. 

Concerning the sacred meeting grounds where Siddhas and Yoginis meet 
(melapasthana), see below, 28/372ab-373cd (28/371-373ab), and concerning the 
primary and secondary sacred seats and other sacred sites, see below, 15/80 ff. and 
29/59-63. The location of these places and the practice of pilgrimage to them, probably 
initially external and then internalized, is discussed in Dyczkowski 2004: chapter 4 — 
"The Inner Pilgrimage of the Tantras', and in more detail in Dyczkowski 2009: 
Introduction, chapter 3 — ‘Sacred Place and Inner Space’. 

° Read siddhyader for siddhàder. 

“© There are two types of ritual union that may take place between a Siddha and a 
Yogini — ‘pleasing’ (priya) and ‘forceful’ (hatha). See above, note to comm. on 4/57cd- 
58 and below 28/372ab-373cd (28/37 1-373ab). 
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ksetradigamanabhavavidhis tu svatmanas tathà || 260 ll 
vaisvarüpyena piirnatvam jfiátum ity api varnitam | 


(However, in the Matatantras,)”” travel to the sacred meeting 
grounds (ksetra) and other (such places) is prohibited, so that (one may) 
realize the (perfect all-embracing) plenitude (pürnatva) of one's own 
nature"* as being the nature of all things, and so this too has been 
explained (in the same way). (260cd-261ab) 


By the words ‘other (such places)’, are included the sacred seats 
(pitha) and the rest. ‘In the same way’, that is, in the aforestated way. That is 
said (in the following verse): 


*From this, nothing can be removed nor can anything at all be added 
here to it. As the Self is completely full (and contains all things), what is the use 
of wandering around (in pilgrimage) to the sacred meeting grounds and other 
(such places)?’ 


Again, as stated before, both (prohibitions and injunctions) are absent 
here (in Trika doctrine), and so he says, 'this too has been explained (in the 
same way).' That was said (before, where we read with regard to the worship of 
the Linga): 


‘Here (according to the nondual Trika teaching), that (is concerned with 
the all-inclusive) nature of all things, why should (anything) be enjoined or 
prohibited??? 


Now he explains (the words) ‘the observance of the Rule etc.'. 


h) Commentary on the words ‘the observance of the Rule (samaya) etc.’ 


SEREA: MAARA ws RE I 
Aa aA i 
mRNA TRETEN FAT | 3&3 I 
niire rate ago aft | 
samaydacarasadbhavah pályatvenopadisyate I| 261 II 
bhedapranataya tattattyagat tattvavi$uddhaye | 


samayádinisedhas tu mataśāstreşu kathyate || 262 || 
nirmaryadam svasambodham sampirnam buddhyatam iti | 


°*” See above, note 4,831 concerning the distinction between Kula Tantras that are 
injunctive and Kaula/Mata ones that are not. 

?'5 Abhinava says the same below in 15/81cd-82ab. 

?? Above, 4/257ab. 
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It is taught (generally in the Saiva scriptures) that the essence of the 
observance of the Rule (samayàcára)" should be maintained (once one has 
received initiation). (However, the observance of) the Rule and the rest is 
prohibited in the Mata scriptures.” This is because (the gradual) 
abandonment of this and that, so that the principles (which constitute the 
microcosmic and macrocosmic order) may be purified, derives its existence 
from relative distinctions (bhedapranataya). (But these scriptures declare 
that knowing this) ‘one should realize one's own consciousness to be 
(perfect and) all-embracing in all respects (sampiirna) and unconfined (by 
such rules and regulations) (nirmarydda).’ (261cd-263ab) 


"The observance of the Rule’ consists of ‘this should be done and that 


should not be done’. ‘It derives its existence from relative distinctions’, 
which consist of having abandoned something, something else is taken up as, 


%0 Once initiation has been imparted, the initiate is told the rules (samaya) he should 
Observe. Examples of such rules, listed in eight groups of eight drawn from the 
Devyayamalatantra, are recorded below in 15/525cd-535ab (521cd-531ab). 

?5! Cf. below 15/156cd-157ab, 169cd-170ab. It is not clear what these Mata scriptures 
are. The SYM, as Gnoli believes, is not one of them, for it supplies a set of such rules 
(samaya) (SYM 6/45 ff.). Below, a few verses further ahead, Abhinava explains that the 
reason for this rejection in the ‘Mata scriptures’ is that rules, even Kula ones, entail 


cepting the duality between what should be adopted or abandoned, which is not 
compatible with the oneness of supreme reality (4/269cd-270ab). Thus, Abhinava 
considers the Mata scriptures (like the Malinivijaya) that set these rules aside to be 


higher than Kaula ones. If, as Sanderson suggest 
related to the doctrine of the Trika Kaula Parāt à, then clearly Abhinava considers 
the Trika of the MV to be more elevated than it is, because, as he says, it neither rejects 
nor accepts this ruling. As he puts it, even if such observances are maintained, or 
indeed, even rituals are performed, they cannot break up the unity of the highest reality 
(krtam và khandanáya no 29/8d). Rituals are unnecessary, but excess in this case, is not 
à defect (üdhikam na dosayate). The Mata scriptures, Abhinava himself tell: here, are 
all those that reject the restrictions of rules and regulations. This is because they teach 
the transmission of direct, immediate realization to those who are fit to receive it. They 
are, in other words, the higher Kaula scriptures. Kula systems do prescribe rules to 
follow, but stress that they are not universally applicable. They are relative, in the sense 
that they apply according to circumstance and the condition of the individual 
practitioner, ritual requirements etc. Mata/Kaula scriptures however deny their validity 
and applicability absolutely. Effectively, they preach the liberated state in this life, in 
which the soul is completely unconditioned and free of any restrictions. This applies to 
those who are immersed in their own nirvikalpa consciousness, having risen to it by the 
removal of vikalpa by their assimilation into the former. Accordingly, Abhinava, 
dealing with this matter in the context of Saktopaya, extends it in this way to the 
attainment of the complete plenitude (pürnatá) of identity with Bhairava, who obviously 
is not bound by any rule or regulation. Abhinava envisages this process as one through 
levels or degrees of obligation to observance. This begins with the Siddhanta and the 
maintenance of one scripture as the prime authority, through to the Kula practices, and 
beyond into the scriptures and teachings of Kaula/Mata, which is sukhopdya. This is 
presented by Abhinava as the hallmark of Anuttara Trika, which embraces the 
Pratyabhijiia, that teaches this par excellence. In this he is followed by Ksemaràja in his 
Pratyabhijnahrdaya; see above note 4,937. 


the esoteric system of the Mata is 
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for example, by abandoning other scriptures, (one) progresses in (the teaching 
of) one’s own scriptures. As he will say: 


“He on whom Mantra has not been deposited should not sit (to take part 
in the rites). Nor should he resort to other scriptures. Knowledge which is not 
fully developed may vacillate”* by reflecting (bhavana) on (scriptures) other 
(than one's own). * 


However, *the observance of the Rule and the rest is prohibited in 
the Mata scriptures', which (in some aspects are) the same (and at the same 
level as our own, and in others) differ. And he says that that (is the view) in that 
book (with the words) *unconfined' etc. That is the supreme reality, namely, 
‘one’s own consciousness’, which is self-luminous (svaprakdsa), and so, 
because it is not dependent on anything else, it is ‘(perfect and) all-embracing 
in all respects', and so because it is unconditioned (aniyata) by nature, it is 
‘unconfined’ and not restricted (by rules and regulations). The meaning is that 
(this is what) ‘one should realize’ and experience (for oneself). The point is, 
how can the observance of the Rule, which is associated with thousands of 
requirements to give up (this) and take up (that) etc., serve as a means to 
(attaining a state of) purity within the supreme principle which is like this?’ 

Now he wishes to explain (the words) ‘one’s own and others’ icons 
(rüpa), sectarian insignia (liniga), (initiatory) names and clans (gotra) or the 
like’.”** So, in due order, he (first) explains what is meant by ‘one’s own’ and 
‘others’’ form. 


i) Commentary on the words ‘one’s own and others’ icons (rüpa), sectarian 
insignia (linga), (initiatory) names and clans (gotra) or the like’ 


"9 Correct kampet etara- to kamped etara-. 

° Below, 15/570cd-57 lab (566cd-567ab). 

^5! The word *nirmaryáda' (which I translate as ‘unconfined’) literally means ‘without 
borders’ or ‘set limits’. Ethical norms set limits on one’s behaviour, which should not be 
transgressed, Consciousness is ‘unconfined’ in the sense that it is not bound by the 
restrictions of rules and regulations. There is nothing that consciousness has to do or 
desist from. It is not conditioned (niyata) by the law of Karma, that dictates that every 
action has its own consequences. This does not mean that Siva consciousness is 
‘immoral’; rather, that it is beyond the dictates of any moral code or rules. They should 
be followed when Siva consciousness has not been realised. The point is that true 
spiritual development is not measured by the number of rules and restrictions one 
observes. What is essential is to develop and maintain an awakened awareness of 
consciousness as Siva's sacred infinite nature. The observance of rules requires 
abandoning some things which are not conducive to achieving a state of purity, or 
assuming others that are. The purpose of this is finally to attain and maintain the perfect 
purity of Deity itself, and hence be as It is. The Mata Tantras point out that this practice 
is necessarily attended by the dualistic perspective of relative distinctions, that can never 
be shaken off. The only way to attain the goal is to awaken to one’s own true essential 
consciousness nature, which is perfect and all-embracing just as it is. In brief — one 
should focus one's attention on consciousness, not just on the observance of rules. 

955 Above, 4/216cd. 
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maA wd aaa À AA 263 I 
ssrerfefeg aR wea g À fma 


parakiyam idam rüpam dhyeyam etat tu me nijam || 263 || 
jvaladilingam canyasya kapaladi tu me nijam | 


(Similarly, members of a Kula and others distinguish between their 
own deities and those of others, reflecting that) “that (iconic) form (rüpa) 
belongs to another (school), whereas this is my own, upon which I should 
meditate.” “A trident” and the like (are the) sectarian marks (linga) of a 
different (tradition), whereas the skull and the like are (those of) my own.” 
(263cd-264ab) 


‘This’ is the meditator (dhydtr). ‘The trident and the rest''" (are the 
sectarian marks of) another (school), because they arise due to the desire (to 
make a show of) outer (things) and the like. ‘My own’ (sectarian mark is the 
Skull and the like), which is located in my own body. 

(Now) he explains the meaning of the words ‘and the rest’, (of the 
expression) ‘(bearing sectarian) marks (/irga) and the rest’. 


MRITA ANE HAT qp 28v I 


adisabdàt tapascaryàvelàtithyàdi kathyate || 264 || 


The expression (in the Malinivijayottara) ‘and the rest’ (refers to 
other similar matters that set its teaching apart from that of others, such as 
the practice of) austerity (tapas), observances (carya), (auspicious) times of 
the day (vela), the lunar days (when special rites are performed) and so 
forth (that vary in differing schools and so are all rejected as relative). 
(264cd) 


‘Austerity’ (includes penances such as) the Candráyana.* (By) 
‘observances’ (is meant the Saiva observance of) right conduct (ücára) taught 


°° Sanderson suggests the reading süládi ligari for Uam, The reason he gives 


is that ‘there is no evidence that a flame was ever a Saiva insignium and because it is in 
any case implausible that it would have been, since the insignia in question are attributes 
carried by ascetics that enable those who see them to identify the tradition to which they 
belong.' Sanderson 2005b 120 n. 77. 

757 Read süládi for jvaladi. 

"55 Clearly, Jayaratha has understood these lines differently. He reads them to mean that 
the difference between lower order Saivites and others of one's own kind is that the 
former carry outer insignia, whereas the others do not, taking inner parts of the body 
(like the skull) to be their insignium. 

°° The candrayana is a fast which is regulated by the lunar cycle. The food one eats is 
decreased every day by one mouthful for the dark fortnight and increased in like manner 
during the bright fortnight (see MS 6/20. 
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in the section of the Agamas dealing with that (caryapáda). ^ ‘(Auspicious) 
times of the day’ (are when one should bathe or perform rites, as) for example, 
midday and midnight. ‘The lunar day’ is the first day of the lunar fortnight 
(pratipada) and the rest. 


ave aber NH ATTA |d 


nama Saktisivadyantam etasya mama nànyathà | 


The (initiatory) name of this (other kind of Saivite initiate who 
belongs to the Saiva Siddhanta) ends in ‘Siva’, ‘Sakti? and the like (which 
varies according to the initiate's caste and gender), whereas our (initiatory 
names) are not the same (and given without such considerations). (265ab) 


The (initiatory name) ‘of this’ adept (sddhaka) of Siddhanta (Saivism) 
that is (is given to him) when he takes up (the observance of a) vow or the like 
and is determined by (the standard) procedure of casting a flower and so on,” 
ay end with ‘Siva’, ‘Sakti’ and the like’. Thus (examples) are Sikhasakti and 
asiva. (The expression) ‘and the like’ (refers to names that end) in ‘Gana’ 
etc. as, for example, Kavacagana. That is said (in the following verse): 


‘One should cast a garland (into a diagram of names). The name of 
twice born initiates begins with that and ends with ‘Siva’. The one for those 
who are not (twice born) it ends with ‘Gana’.’ 


Similarly, 


‘Wherever (a flower happens to) fall, a novice has thrown (into the 
diagram at random) without any (particular) intention, is the name (he or she) 
should be given. In the case of Brahmins, Ksatriyas or Vesyas, it (should) end 
with ‘Sakti’ for women and the word ‘Siva’ for men. In the case of Südras (their 


names) should end with ‘Gana’.’”? 


Those who know the secret (Kaula) scriptures (declare that) ‘(our 
(initiatory names)) are not the same’. The initiatory name (pūjānāma) should 


%0 Concerning caryá, see above, note 4,909. 

?" After receiving initiation, a new name is given to the initiate, according to the 
tradition into which he is initiated. If it is Siddhanta Saivism, the names end with, for 
example, Siva, for men or Sakti for women. In order to choose it, the initiate is sat down 
blindfolded in front of a specially prepared and consecrated diagram, which is divided 
into parts, each of which correspond to one of the possible name-endings. He is given a 
garland or a flower which he throws into the diagram. The name he is given is selected 
according to where it happens to fall. See Dyczkowski 2009: intro. 2, p. 393-394. 

°° Cf. Mrgendra Kriyapada 8/60cd-61. These references clearly tell us that the names 
initiates into the aiva Siddhanta received were governed by considerations of caste and 
gender (cf. SvTu vol. 2 p. 25, where only gender is distinguished). This is not the case 
with Kaula initiates. Their names ended with that of the Kaula lineage to which they 
belonged. Concerning initiatory names given to initiates in various early Saiva schools, 
see Sanderson 2005a 398-399, n. 179 and 2005b 120 n. 78. 
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end with (the name of the particular Kaula) lineage (ovalli), which accords with 
one's own particular lineage, such as ‘Bodhi’ and the rest. That is said (in the 
following verse): 


‘Bodhi, Prabhu, Yogi, Ananda, Pada and Avali — one should form the 
name of the Heroes (i.e. the Kaula adepts) and their wives (by adding) these (the 
names of their lineages) at the end. 

Thus, for example, (we find the names) Satyabodhi, Viévaprabhu and so 
on. 


"ip iÀ fepe: 3Y I 
Aeran aeii | 
SATAA HIR: ME PÀ p 38A I 
qr aren dart freda: | 


gotram ca gurusamtano mathikà kulasabditah V 265 II 
Srisamtatis tryambakakhya tadardhamardasarnjüità | 
ittham ardhacatasro ‘tra mathikah sankare krame ll 266 ll 
yugakramena kiirmadya minàntà siddhasamtatih | 


Again, the clan (gotra)™ (of which the Mdlinivijayottara speaks) is 
the lineage of teachers which is termed a ‘Kula’ (‘family’) or ‘order’ 
(mathika). The orders here in Sankara’s tradition (krama) are three and 
half, namely, the line of Srisantati, the one called Traiyambaka, the half of 


%3 Cf. below, 29/29cd-33ab. According to Kaula sources prior to Abhinava, whether 
those of the Kalikrama (also called Kalikula, and then just Krama), the Kubjikà Tantras, 
and later Trika Tantras, as well as the Anuttara Trika of the Tantráloka, six Kaula 
lineages were established by six disciples of Matsyendranütha. Called ‘princes’ 
(rdjaputra), their names and related data are given below in 29/33cd-41, see also 
Dyczkowski 1988: 70. These lineages (sarntana) are termed ‘ovalli’ (or ovalli), defined 
as ‘currents of knowledge’ (jfiánapraváha) (below, 29/36 and Dyczkowski 2009: intro. 
2, p. 397). Initiates into one or other of these lineages were given an initiatory name 
(püjanáma) ending with the name of that of the lineage, as listed here. In this way, by 
knowing his or her name, it was possible to know which tradition the initiate belonged. 

Here, Abhinava stresses the contrast between the Siddhanta and Kaula 
traditions. The latter is ‘one’s own’, and the former that of others. Clearly, Abhinava 
understood Anuttara Trika to be a Kula, Some scholars writing about Kashmiri Saivi. 
distinguish Kula from Trika as separate schools, along with Krama, Pratyabhi 
Spanda, that are integrated into it. But this distinction is hard to maintain. Anuttara 
Trika is a Kula (cf. above 1/1) as is Krama. There is no separate ‘Kula system’, although 
Anuttara Trika also contains other elements. As noted, these distinctions and 
identifications are accommodated and explained by distinguishing between two 
‘modalities’ (prakriya) — Tantric and Kaula (see above, note 1,138) within Trika. In this 
way, there is no need to think of Kula doctrine as being derived from a separate school. 
% Concerning the origin of clans (gotra), first in the Vedic tradition, and those to which 
Kaula initiates belong, see Dyczkowski 2009: intro. 2, p. 390 ff. 
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that and the one called Amarda."5 (In the Half Traiyambaka order there 
is) the line of Siddhas (siddhasantati) beginning from (Khagendranatha, 
who is the one preceding) Kirmanatha and, following the order of the 
(four) Ages (yuga), ends with Minanatha.” (265cd-267ab) 


(The lineage of teachers) is called in two ways, namely, ‘Kula’ and 
‘monastic order’ (mathikà). There are not just (the lineages of) the three and a 
half ‘monastic orders’ (mathika),” there are others also, and so he says ‘(the 
line of Siddhas . . . following the order of the (four)) Ages’. The word 
‘preceding’ should be explained to be (read) twice (tantrena).”* Thus Kürma is 
the (teacher who) brought down (the Kaula teachings) of the Tretà Age. The one 
who preceded Kürmanatha is the venerable Khagendranatha, who brought down 
the (Kaula teachings) in the Krta Age, and he is at the beginning as is his 
(lineage). The word ‘kula’ has not been explained separately, as (its meaning) is 
well known (even to) common people, as for example the teacher's family (of 
disciples) (gurukula)"" and so on. 

Now he explains the meaning of the words ‘and the like’ (in the 
expression) ‘the clan and the like’. 


anf Ft Test WRapmmemu q 2a gi 
"ar ofa dat fari enum d 


Gdisabdena ca gharam palli pithopapithakam | 267 Il 
mudrà chummeti tesam ca vidhanam svaparasthitam | 


The expression ‘and the like’ alludes to the hermitage (ghara) 
(where the teachers resided), the village (which was their begging place) 
(palli), the sacred seats, primary and secondary (pitha, upapitha) (of the 


%5 Concerning these orders, see above note 1,161, TAv ad 1/7. Abhinava refers again to 
these orders below in 36/11cd-14. 

% The Kaula teachings were revealed in each of the four cosmic Ages (yuga) by a 
Yuganatha — Lord of the Age. In the first — krta - Age he was Khagendranatha. In the 
second — dvapara — Age, he was Kürmanatha. In the third — tretà — Age, he was 
Mesanatha. In this, the fourth — kali — Age, he was Matsyendranatha (also called 
Minanatha). See below, 29/29cd-32ab and Dyczkowski 1988: 80-81 and 2009: intro. 2, 
307-11, The worship of these teachers is a standard part of the worship of the teachers in 
Kaula rites of all Kaula schools (apart from Srividya). Accordingly, Abhinava teaches 
their worship as an essential preliminary to the Kula rites taught in Chapter Twenty-nine 
(see 29/29cd-33ab). Indeed, this, like the following elements listed up to verse 268, are 
all specific characteristics of Kaula systems. Their absence in the MV indicates that it is 
not, essentially, a Kula Tantra. Abhinava understands this to mean that it is amongst the 
Mata scriptures, that are higher than Kula. 

%7 See above, note ad 1/7 and Dyczkowski 1988: 62, 69, 104 and 123. 

% Sanderson (2005b 121) suggests emending kūrmādyā to kürmádyát ‘from the one 
who precedes Kirma(natha)’. 

° This is the literal meaning of the word *gurukula'. In a general sense it simply means 
à teacher's school. 
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goddess), the gestures (mudrà) and the secret signs (chumma).’” (These too 
are not taught in the Malinivijayottara because) the prescribed procedure 
for them (all) is (also) established (on the basis of the difference between) 
one's own (school and that of) another. (267cd-268ab) 


"The hermitage' is the particular location of the hermitage (asrama) (of 
each of) the six princes who have the authority (to initiate disciples)."' ‘The 
village' is the begging place (where alms are collected). As he will say: 


‘Worthy of veneration are the (six princes) who are qualified (to teach), 
and to whom belongs (this) lineage with many divisions which, unbroken and 
wonderfully varied, consists of (both) disciples and grand-disciples. (The names 
of the members of their respective) lineages (ovalli) end with the words 
‘ananda’, ‘avali’, ‘bodhi’, ‘prabhu’, ‘pada’, and ‘yogi’. There is (also a 
corresponding) set of six hand gestures (mudra) (one for each one). (They are 
made by extending) the thumb of the right (hand and then the following fingers 
one after another) ending with the little finger (of the right-hand) and (then) the 
little finger from the left (hand). The secret signs (chumma) (correspond to six 
places in the subtle body, which) are: the End of the Twelve, Upper Kundali, 
(the location) of Bindu (between the eyebrows), the Heart, Navel, and Bulb (in 
the base of the genitals) (respectively). Savara, Adadilla, Khattilla,’”” Karabilla, 
Ambilla’” and Sarabilla (are the hermitages). Adabi, Dombi, Daksinapalli,"* 
Kumbharapalli,"5 and Aksarapalli (are the villages). Devikotta, Kuladri, Tripuri, 
Kamakhya, Attahása and Daksinapitha (are the sacred seats of the goddess). 
These are the set of six hermitages (ghara), (the villages which are their) 
begging-places (palli), and (their) sacred seats (pitha), respectively. ”® 


7? Above Sanderson (2007: 333) explains: 'The term chummd is seen in non- 
Saiddhantika Saiva Tantras, generally of the Vidyapitha, and the Buddhist Yoginitantras 
(/Yogininiruttaratantras), appearing also as chumma-, chummaka-/chummakd-, choma- 
/chomà, chomaka-/chommaka-, and chommaka-/chommaká. In these sources the term 
denotes words or hand-signals, by means of which the initiates recognize each other or 
communicate secretly. The word is, I propose, Middle Indo-Aryan, deriving from the 
Old Indo-Aryan chadman- ‘a disguise’. In this case they are six, one for each of the 
Kaula lineages founded by six disciples of Matsyendranatha. See Dyczkowski 2009: vol 
2 p. 360 and vol 3 p. 143 (for the chomá taught in the Kubjika Tantras). 

?' Matsyendranatha had twelve disciples, who were called ‘princes’ (rájaputra). Six of 
them chose to remain celibate, in the sense that they would not generate spiritual 
offspring, and were not given the authority to initiate others. The other six ‘princes’, on 
the contrary, were given the authority to found their own lineages. See below, 29/34, 42- 
43. 

?? Below in 29/38a the reading is —pattilláh for khattilláh. 

?5 Read —mbilla- for —mbila-. 

974 MSs Ch and Jh and below 29/38c read -daksinabilláh for daksinapalli. 

95 For kumbharabhillikaksarapalli 29/38d and MSs ch, jh, read kumbharikaksarakhya 
ca. 

9% Drawn from below, 29/35-39, with the few minor variants noted there. The source of 
these verses is the lost Kulakridavatara. In the following verse we are tol 
knows (these) conventional signs (sariketa) and desires accomplishments (siddhi) roams 
in the sacred seats (pitha), he quickly attains from the mouth of the Yogini all that that 
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(These are all) ‘established (on the basis of the difference between) 
one’s own (school and that of) another.’ The meaning is that (the prescribed 
procedure) differs in accord with the procedure (krama) of one’s own lineage. 

Surely (one may ask), what is the purpose of imparting the teaching 
concerning the teachers and lineages in this way? With this doubt in mind, he 
says: 


merase fe at Sart WERE P 3&6 I 
wait wees Tear Ue i 


tadatmyapratipattyai hi svan samtanam samasrayet || 268 || 
bhufijita püjayec cakram parasamtdanind nahi | 


(A Kaula initiate should know these things, because) in order to 
attain a state of oneness (with his deity, he) should remain faithful 
(samüsrayet) to his own lineage (santana). He must not enjoy" and worship 


he desires.’ See Dyczkowski 2009: intro 2, 360 ff, especially 362, for a chart with all 
these correspondences, and more. 

97 One could also translate, as Sanderson (2005b: 122) does, that he must not eat 
together with someone who belongs to a different order than his own. His translation 
assumes an unstated object, i.e. ‘food’. The enjoyment meant here may well be what the 
assembly experiences together. Cf. KuKh 37/68 and 46/290, both say: 


(Even) if one is KuleSvara (himself), directly visible, one should not dine with 
others (who belong to a different tradition) (ekapatram na kartavyam). The mantras (of 
one who does so) become averse (to him) and (he encounters) obstacles at every step." 


It may appear surprising at first sight, but is nonetheless true, that Kula schools 
display a marked tendency to exclusivity. This is enforced in the same way in which 
caste distinctions are maintained, that is, through the rules governing ritual purity. 
Contact with others entails a transfer from one person to the other of substances that are 
to varying degrees polluting, according to the manner of their transfer, their nature, and 
that of their source and recipient. Caste status relates to the nature of the source and the 
recipient. As higher castes are purer than lower ones, they are liable to be polluted by 
them, and so should avoid contact with them. As eating together entails ingesting 
substances, that occasion is one in which the contact is most intense. Accordingly, 
accepting or otherwise of food, raw or cooked, or even just water, is a universal marker 
of relative caste status. The latter is determined by the degree of purity conferred upon 
an individual by the initiatory rites to which he has access, in accord with his birth. The 
condition of any initiate, including a Kaula one, is analogous, even though access to the 
initiation that purifies him does not depend on birth. The ritual purity a Kaula initiate 
enjoys entails the existence of the same gradient along which impurity travels between 
himself and those of others, (and hence invariably lower), traditions as that between 
members of different castes. Accordingly, the interdiction is extended to commensality 
with members of other traditions, even if they may belong to the same caste. Thus, 
typically, even the Jayadrathayámala substitutes initiatory for caste status and warns the 
Kaula initiate: 


akulinais ca samparkat tatkulat patanam bhavet |l 
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the assembly (cakra)"* (of Kaula initiates and Yoginis) with members of a 
different spiritual lineage. (268cd-269ab) 


(The Kaula's) ‘own lineage’ is that of the venerable Amaranatha and 
the rest, as the case may be. He who belongs to ‘a different lineage’ is one who 
(belongs to) that of the venerable Varadeva and the rest (which are not his 
own).’” 

That (view) is rejected elsewhere (in other higher Tantras). Thus, he 
says: 


Ta WT AAE GIST FT: I 3&3 d) 
aaf art Tear SY | 


etac ca matasastresu nisiddham khandana yatah |l 269 |l 
akhande ‘pi pare tattve bhedenànena jàyate | 


(But all) this is rejected in the Mata scriptures (of the higher Trika 
Kaula), because by this relative distinction (bheda), division (khandana) 
would (appear to) arise within the (one) supreme reality, although it is 
(truly) undivided. (269cd-270ab) 


(The unity of the supreme is shattered) *by this', the aforementioned 
(distinction between) what is to be adopted and what abandoned as one's own 
and someone else's lineage etc. This is the meaning. The point is that no such 
‘division’ in the form of what is to be adopted and what is to be abandoned is 
logically possible *within the supreme principle which is undivided'. 

Having explained the meaning of the text (in detail), he (now) also adds 
(to conclude, a general explanation) in terms of its overall connected sense. 


ekapatre kulàmnàye küryam nànyat kadacana | 

yadicched ütmanah sreyah siddhir và viravandite \\ 

Jivitarn suciram vatha [k: nütha] yoginyo melakas ca và | 

atiténdgatam yogam bhavana bhüvanásant |I 

rddham bhojanam varjyari panagosthi ca yatnatah | 

tegu sambhasanam varjyam samsparsam ki punah priye | JY 4/20/140cd-143 


"Contact with people who do not belong to (the same) Kula leads to a fall from 
that Kula. O (goddess) praised by the Kaula heroes, in the Kula tradition (that enjoins) 
eating together (only amongst members of the same Kula), one should never do 
otherwise if one desires the best for oneself or accomplishment, a long life and meetings 
with the Yoginis. (If one desires) the yoga (which is knowledge of) the past and the 
future and the contemplation that destroys the phenomenal (fettered state), one must 
strenuously avoid eating with them and gatherings (with them) for drinks. One should 
avoid talking with them, what to say, O beloved, of touching (them)." 

978 See below, 28/60cd ff. 
?? Amaranatha was the ‘prince’ who founded the first Kaula lineage, and Varadeva, the 
second one. 
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j) Conclusion 


ud ANE HATTAT: | 20 II 
ufa af senators fret a 


evar ksetrapravesadi samtananiyamantatah | 270 |l 
nasmin vidhiyate tad dhi sākşān naupayikam sive | 


Thus, (all these things,) beginning with entry into the meeting 
grounds up to the restrictions (niyama) concerning (one’s own) spiritual 
lineage (santana) are not prescribed here (in the higher Trika teaching of 
the Malinivijayottara), because they are not direct (and certain) means to 
realizing Siva.” (270cd-271ab) 


‘Thus’, for the aforementioned reason, ‘(all these things) beginning 
with entry into the meeting grounds up to the restrictions (niyama) 
concerning the spiritual lineage (santána)', which is referred to (here) with 
the term ‘clan’ (gotra), ‘are not prescribed here at all’. The meaning is that no 
(such) injunction as ‘one should enter the meeting grounds etc." is (imposed) in 
this Sastra, (the exposition of which) is underway. This is because it is not a 
direct means to (attaining) Siva. This has been explained previously many 
times, and so (there is no need to) exert (oneself to do so) again.""' 

Well then, surely (one may ask.) if entry into the meeting grounds and 
the like is not prescribed here at all, does that not amount to a prohibition (of the 
same)? With this doubt in mind, he says: 


3 Er PED queen SST p U2 di 


na tasya ca nisedho yan na tat tattvasya khandanam V 271 Il 


%0 The absence of reference to the sacred seats and the like, that we commonly find in 
Kaula Tantras of all the Kaula schools, even Buddhist, is an indication that the MV is 
not, as a whole, Kaula. Abhinava, who promotes Anuttara Trika, the Kaula form of 
Trika, cannot of course accept this. Instead, he prefers to explain the absence as being a 
characteristic sign of the higher Kaula character of the Mdlinivijayottara. Indeed, in one 
or two places he refers to it as ‘Srimata’ to underscore that it is a Mata Tantra, in his 
sense of the term. Indeed, it does teach immediate realisation (although it does not stress 
it) as taking place in the most intense form of the descent of the power of grace 
(Saktipáta). Specifically, he sees this in the passage he is examining here, drawn from 
chapter eighteen of the MV. 

95! See above, 4/260cd-261ab. Note how Jayaratha here also stresses that the crucial 
difference between the Kula emphasis on the practice of venerating the sacred sites and 
the rest, and the Mata/Kaula teaching that transcends it as being unessential (i.e. it can 
be done or not, it does not matter), is that realisation in the former case is gradual, 
whereas in the later it is immediate. 
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Nor is that prohibited,” as it does not compromise (the unity and 
supremacy) of that (ultimate) reality. (271cd) 


‘That’ entry into the meeting grounds etc. (is not prohibited,) ‘as it 
does not compromise (the unity) of that (ultimate) principle’, which is all 
things and supreme. (Indeed,) there is no meeting ground or the like which, in 
relation to it, is external, and so where could entry etc. be possible? Thus, 
(whatever) injunction or prohibition one could make in this regard is just a 
modality of thought (vikalpamátra), and so cannot compromise the (one) 
essential nature (of all things). This is the point. 


Thus, he says: 


faerat fe rere vafemqü faefewdi i 
AAAA ar wet A STAT GVST p 202 I 


visvatmano hi nathasya svasmin rüpe vikalpitau | 
vidhir nisedho và Saktau na svarüpasya khandane I 272 |l 


Prohibition or injunction, which are both (just freely) imagined 
within the Lord's own nature, are powerless to divide (and compromise the 
oneness of the one) whose essential nature is all things. (272) 


Therefore, here (in this school), everything is enjoined and (everything) 
is prohibited, and so, summing up, the point is that one should not take up (just) 
one particular (one to the exclusion of the other). 

Surely (one may ask,) if that is the case, when one desires to talk about 
the supreme principle, how can one establish the distinction which must 
assumed between ‘this should be accepted’ and ‘that should be abandoned’? 
With this doubt in mind, he says: 


Werguas qos fes azar | 
uri aft a meer cease WT Fahad d 363 d 
3 em rf unn ÜBERS d 


paratattvapravese tu yam eva nikatam yada | 
upáyam vetti sa grahyas tadà tyàjyo ‘tha và kvacit || 273 ll 
na yantranátra küryeti proktam SritrikaSasane | 


?* Read nisedho for nisodho. Rising through successive levels of Saiva revelation which 


illumines the path of the Saiva schools, beginning with the Siddhanta and up through to 
the Kaula and Mata, procedures and teachings change. But even so, the same distinction 
prevails between what is enjoined and what is prohibited, even if they are all prohibited. 
This clearly indicates that ignorance of the oneness, that can never be compromised, of 
the supreme, liberated state has not been achieved. 
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When or wherever (in any given circumstance) one knows the 
means to enter the supreme reality which is close (to it and most 
conducive), then that should be adopted; (every other) should be 
abandoned.” One should not impose restrictions (yantrand) here (on 
practice). (The same) is said in the venerable T! rikasüsana."^ (273-274ab) 


(Nobody) disagrees here that the yogi who wishes to enter into the 
Supreme Principle should accordingly make his mind firm (and well 
concentrated) there. Moreover, there (in that case), when one knows a means 
somewhere (in whatever circumstance) which is ‘close’, that is, is (most) 
proximate (to realisation), that serves as a means (nimitta) to attain the supreme 
nature by the process of violent digestion (of duality into consciousness) 
(hathapáka)," and takes place suddenly with great force (sahasá), that ‘then 
that should be adopted, otherwise (every) other should be abandoned’. 
‘One should not’, on the contrary, ‘impose restrictions here’ of the sort ‘this 
should be adopted’ and ‘that should be abandoned’. Thus, even when one is 
engaged with the objects of sense (visayásanga), one may enter the Supreme 
Principle at anytime. (The expression) ‘anywhere’ indicates that the proximity 
or distance (from the Supreme Principle) of (any of) the means (to realisation) is 
not fixed (and invariably determined), The essential meaning of the text 
beginning with *however'"* has been explained. 

(Now) surely (the question arises) as to what the authority (pramdna) is 
for this novel teaching (apürvürthakathana)? With this doubt in mind, he 
declares that ‘it is said in the venerable Trikasasana’ "" (He now) quotes from 
that text. 


aaa adaa AA A: evo 
ammai wet a ad Rana aa: | 


samatā sarvadevānām ovallimantravarnayoh | 274 |l 
dgamanam gatinam ca sarvam Sivamayam yatah | 


"5 This verse is quoted above in TĀv ad 4/257cd-258ab. 

"^ Although Abhinava is quoting in the next verse, Trikasásana may well not be the 
name of that text, but simply, as the word literally means, ‘the Trika teaching’ in 
general. Or else it may be an abbreviation for the Trikahrdaya or the Trikasára or some 
other Trika source. At any rate, Abhinava is here again, as above (4/261cd-263ab) in his 
own way indicating that the highest Trika teaching is sukhopaya (cf. 4,934) implicitly 
taught in the MV. 

%5 See above, 3/261ab (3/260). 

9 See above, 4/218. 

?*' There can be no doubt here that Jayaratha considered the reference as being to a 
specific text. However, it is hard to say whether this is the name of the source or an 
alternative name or abbreviation some other Trika Tantra. Abhinava normally refers to 
the Trikasára in the TA as *sárasástra', so it is unlikely to be that. 
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‘All the gods,” spiritual lineages (ovalli), phonemes of Mantras, the 
scriptures and ways (of practice), are equal (samatd), because all things are 
Siva.’ (274cd-275ab) 


The ‘spiritual lineages’ (ovali) are the six lineages of (spiritual) 
knowledge (jfdnasamtati) beginning with Bodhi, which are distinct (from one 
another) in accord with their relative seniority (jyestha@dibheda).”” The ‘ways 
(of practice)’ are (various) aspects (prakdra) (of practice), which include (the 
basic spiritual and emotive) state (of the adept) (bhava), mode of conduct 
(vrtti),” the substances (dravya) (offered to the deity and consumed), the levels 
of attainment (bhümikà) and so on. This is the meaning. The reason here for this 
is ‘because all things are Siva’. As is said (in the Trikasàsana): 


‘All (emotive and spiritual) states and modes of conduct (vrtti) are equal 
in all respects, as are all views (drsti) and sacrificial substances, levels of 
attainment, and all the lineages (ovallt) as well as all the gods”' and phonemes 
in all respects." 


Surely (then, one may ask), who knows that everything is Siva, for 
whom this teaching may grow (and develop in him)? With this doubt in mind, 
he says: 

a aasma frat walt I sen 
À wafers WWE | 


sa hy akhanditasadbhavam Sivatattvam prapasyati \| 275 lI 
yo hy akhanditasadbhàvam atmatattvam prapadyate | 


** For -devanam MS K reads: -devinàm and MSs Ch, Jh, and Ñ: —dehánàm. The 
reading in MS K and Jayaratha's citation from this source agree. 

7 The term ovalli /ovalli denotes the six Kaula lineages (Bodhi, Ananda, A vali, Prabhu, 
Pada, and Yogin) established by six disciples of Matsyendranatha. See below, 29/32cd- 
39, also Dyczkowski 1988: 69-71. The term and its cognate oli / uli is found commonly 
in the Kubjika Tantras to denote these and other Kaula lineages, and occasionally in 
those of the Srividya school. Concerning the etymology of this term and its cognate oli 
as found in the modern North Indian vernaculars, see Turner 1966-71, Sanderson 2005b 
12 n. 82, and Dyczkowski 2009: vol 2 p. 397-398. 

?? Kaula practice, which involves the offering and consumption of liquor, meat and 
sexual fluids, clearly requires a different basic spiritual and emotive state (bhava) and 
mode of conduct (vy7ti) on the part of the adept than does the observance of ritual purity 
and the rest, required for other forms of practice. 

P The printed edition reads -devinarn — '(all) the goddesses’. This is an unlikely 
reading, as a generic reference to gods and goddesses would be masculine. It is unlikely 
that only goddesses are meant. Thus, I read -devanam for 
-devinàri. Although the reading of MS K of verse in the TA supports the reading — 
devinàm, the reading there 
—dehānām of MSs Ch, Jh, and Ñ supports an original —devanam. 
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He who attains the principle of the Self, which is essentially 
undivided, sees the principle of Siva, Whose essential nature is (one and) 
undivided. (275cd-276ab) (275cd-275ef) 


Knowledge of the Self is the instrumental cause (nimitta) of the direct 
experience (saksatkara) of the Siva principle. What is (implicitly) explained by 
(Lord Siva, Who) expounds (the scriptures), is that unlike other systems 
(darsana), here (in this one) this is not to be attained by exerting oneself to seek 
etc. (some other) separate means. 

Nor is everybody fit here (for this practice), only some (fortunate few) 
who have been sanctified by the most intense (t?vratama) descent of the power 
(of grace) (saktipáta). Thus, he says: 


The Excellence of the Inner Rite 
arguo wi 
"yg we API T WD p RU d 


att watt Were. | 


ketakikusumasaurabhe bhrgam 

bhrhga eva rasiko na maksikà I 276 Il 
bhairaviyaparamádvayárcane 

ko ‘pi rajyati mahesacoditah | 


It is only the bee who delights intensely in the sweet fragrance of 
Ketaka flowers,” not the fly. It is only a rare person who, inspired by Siva, 
is attracted to Bhairava's supreme nondual worship." (276cd-277ab) (276) 


Well, what happens by being (devoutly) attached here (to this 
teaching)? With this question in mind, he says: 


aka om famed adat YASER: 11 200 I 
foarte vente vare fae | 

asmims ca yáge visrantiri kurvatam bhavadambarah | 277 I 
himàniva mahàügrisme svayam eva viltyate | 


The clutter of fettered existence (bhavadambara) spontaneously 
dissolves away, like snow in the intense heat of summer, for those who find 
rest in this sacrifice (yaga)."* (277cd-278ab) (277) 


9? The Pandanus odoratissimus. Cf. below 13/333cd-336 and 22/45cd-46ab. 
93 This verse is the same as MVV 2/151. There instead of mahesacoditah MVV reads 
na bhedamohitah with no variants. 
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Now, having begun (by describing) the one who is fit (to practice this 
teaching) in general terms, in order to teach by way of conclusion, (how it is) in 
particular, he says: 


ae wma wre y eee I 
Arata anteater: 


alam vatiprasangena bhüyasátipraparicite | 278 Il 
yogyo ‘bhinavagupto ‘smin ko ‘pi yagavidhau budhah | 


Enough now of (all this) extensive useless discussion! (The matter) 
has been discussed at length many times. There is only some 
(extraordinary) awakened being (buddha) who, protected on all sides by 
praise (abhinavagupta),"* is fit (to perform) this sacrificial rite 
(vagavidhi)."* (278cd-279ab) (278) 


94 TA 4/277cd-278ab (277) corresponds to MVV 2/148cd-149ab. MVV: tatraiva TA: 
asmims ca. 

7? Jayaratha explains that this verse suggests an etymology of the word 
'abhinavagupta'. It denotes an individual whose identity with the Lord and His powers 
is protected (gupta) on all sides (abhitah), even here on the plane of Maya, by prai 
(nava), i.e. the uninterrupted reflective awareness of his own nature. 

© This line also means: ‘only the sage Abhinavagupta is fit for this sacrificial rite 
(vága). The sacrificial rite — yága — meant here is, no doubt the Foremost Sacrifice 
(ddiydga) of union between Siddhas and Yoginis, taught below in Chapter Twenty-nine 
as the Kaula procedure (kulaprakriyd), that the secret ritual which concerns only 
those whose nature is particularly elevated and so fit for it’ (29/1). Cf MVV 2/149cd- 
I51ab: 


alam hi carvyamane 'smin sarase sarvidàsave |l 
nissaranti maholl sarnkhya yesu na vidyate | 
tegàr ca prakatikarah krtàh prag eva vistarat | 

atrübhinavagupte tu tattve ke 'py eva niscitàh | 


‘Now enough of savouring (repeatedly) this delicious (sarasa) wine of 
consciousness within which flow forth great outpourings without number, for they have 
been elucidated at length before. Some of them have been discerned (niścita) here 
within this new and hidden (abhinavagupta) reality." 


We have observed in the very first verse another example of Abhinavagupta's 
word play around his own name. He likes to do this. We find another one in his MVV 
(1/13): 


‘We adore the collection of rays of the moon of Siva, which shine day and 
night but are not within reach of everyone, and (therefore) ever new (abhinava) (at 
night) and hidden (gupta) (during the day).’ (Hanneder's translation) 


Abhinava refers to himself as the author the Tantraloka in several places in it. 
This is unusual in India, where authors are loath to refer to themselves much, if at all. 
One could think of this as a piece with the practice of the poet who marks or ‘stamps’ 
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Now (the nature of) the object of sacrifice, the one who performs the 
sacrifice and so on, in their many branches, ‘has been discussed at length’. 
‘Enough now of (all this) extensive useless discussion’, that is, repeated 
examination (of these matters), as ‘there is only some (enlightened being)’ 
who is beyond this world (alaukika) who is ‘fit for this sacrificial rite 
(yagavidhi)’, described previously, who is ‘protected on all sides by praise 
(abhinavagupta)’ . (He is) ‘protected’ (gupta) in the sense that his own innate 
(spiritual) glory (and power) (vaibhava), which is his nature as all things, is well 
protected, even in the state in which it is stolen away by the delusion of Maya. 
(And he is so protected) ‘on all sides’ (abhitah) in (the midst of this) category 
(of existence, consisting of both) sentient (beings) and insentient (phenomena), 
completely divided up into endless relative distinctions such as those between 
perceivers and objects. (His) ‘praise’ (nava) is the hymn to his own nature, in 
the form of the reflective awareness of the (divine) attributes of the 
unconditioned noetic subjectivity (jfatva) and agency (kartrtva) (of his true 
conscious nature). Thus ‘some such’ other-worldly (alaukika) (extraordinary) 
person is the author (abhi-nava-gupta), who is such, (and so) is fit here (to 
perform this sacrificial rite). This is the meaning. 

He concludes this with the first half of a verse (as follows): 


serena wear fefaem 209 d 


ity anuttarapadapraviküse saktam aupayikam adya viviktam V 279 || 


And so today we have analysed (and discussed) the empowered 
means to unfold the plane of Anuttara (anuttarapada). (279cd) (279ab) 


(Saying that he has done so) ‘today’, he reveals that the meaning of the 
word 'ahnika' (for chapter, accords) with reality." This is the auspicious end. 


Jayaratha has clearly explained this, the fourth chapter, by means of the 
glorious power of sound notions that unfold by virtue of the penetration of Sakti 
(Saktasamávesa). 

Thus ends the fourth chapter, called the Elucidation of the Empowered 
Means, of the Tantráloka, composed by the Mahamáhe$varàcarya, the venerable 
and most excellent Abhinavagupta, of which there is a commentary called 
‘Discernment’ (Viveka), written by the venerable Jayaratha. 


(ankayati) his name somewhere in his work with his name. Safer than just a reference to 
the name of the author in a colophon, he refers to himself as such in the very last verse 
of the Tantráloka (37/85). 

P9 There are many words in Sanskrit for ‘chapter’. One, which is not very common, is 
'ühnika', which literally means ‘day’. Here Jayaratha claims that Abhinavagupta 
miraculously composed a chapter a day, and so the literal meaning of the word is also 
applicable. 


Appendices 
to Chapter Four 


Introduction to the Appendices of Chapter Four 


The Sources of the Kramanaya with Special Reference to 
the Assembly of Thirteen Kalis 


‘Supreme Siva, who is the essential nature of the three energies (of will, 
knowledge and action), is Bhairava, the thirty-seventh (principle). The goddess 
(bhagavati) who is said to be supreme consciousness (parasarvit) is the thirty- 
eighth principle, (to which one rises) having gone beyond (Bhairava, the thirty- 
seventh principle,) making him (assume his) aspect as a seat (for the deity). This 
very (goddess) is Candayogesvari, who impels the wheel (of the energies of) 
emanation that consumes (grasa lit. ‘devours’) all things. She should be 
worshipped either alone in the modality of oneness with all things, or along with 
the twelve deities who are the rays (of consciousness)." 

— Chapter eight of the Tantroccaya 


Krama ontology had a powerful influence on the formulations of post- 
scriptural Saivism. It is here that we find the earliest references in a Saiva daa 
context to the dynamic divine consciousness which is the common view of all 
nondualist Saiva post-scriptural developments in Kashmir from the Sivasütra 
onwards, including the Pratyabhijiia. Ksemaraja was not wrong to think of the 
dynamism of consciousness — spanda — taught in the school of that name which 
considered the Sivasütra to be its scripture, to be the teaching of the Krama 
system. This he deemed, as do the scriptures, to be the most secret and hence 
most elevated tradition, with the Goddess of Consciousn (Sarhvid Devi) 
exalted as the highest deity, The term spanda to denote the recurrent pulse of 
consciousness is very unusual. It is only in the early sources like the JY that we 
find it in relatively common usage. While Somananda preferred to think of the 
dynamism of cognitive consciousness as a flow (prasara), he also understood it 
to be a kind of ‘opening out’ (vi , vijrmbha). With Utpaladeva, the powerful 
imagery of consciousness as self-luminous light and its appearing in 
phenomenal forms as ‘shinings’ (übhása) is certainly prefigured in the shining 
(bhàsa) of the cycle of cognitive energies and their objects even the early proto- 
Krama texts delight in. It is quite clear that Utpaladeva studied idealist 
Buddhism (Yogācāra) extensively, as did Abhinava, and much of his theories of 
cognition and fundamental cognitive consciousness are much influenced by it, 
albeit in a ‘reified’ Saiva Sakta form. Even so, there would be no Saiva 
scriptural support for it were it not for the Krama. Utpaladeva's delight in the 
play of the senses, and the manner they trigger consciousness expansion and 
recognition of one's own and universal Siva nature, is also inspired by Krama 
soteriology. The details are many and worthy of a separate study, which we 
must forego here. 

It is beyond the scope of this already oversized work to go into the 
details of all the developments of the early Kalikula, also known as the 
Kalikrama. Instead, in this series of appendices, we focus on the goddess Kali 
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and her entourage of Twelve Kalis. Modified and methodically systematized in 
Abhinava’s subtle exegesis of the Kalis as the deities of the phases of perception 
and more, it is the cornerstone of the Krama teachings incorporated into 
Abhinava’s Anuttara Trika. Although drawn from Krama doctrine, Abhinava 
considered this assembly of Kalis to be the highest teaching of his Anuttara 
Trika. He found authority for this view in the Devydyamala he learnt from 
Sambhunatha, his Trika teacher. There, Külasarhkarsini Kali is Paratita — 
Beyond Para.' 

Passages that illustrate Krama doctrine concerning these Kalis are 
presented in this Appendix. ranging through the length of the development of 
the Krama system from the earliest proto-Krama sources found in the 
Jayadrathayamala to the fully formed Krama system of three texts called 
Mahanayaprakasa. We have arranged them in the categories marking the stages 
of this development first in the Tantras and then in post-scriptural sources, as 
follows: 


1. The Early Krama 


Appendix A: Chapter Four of the Ma@dhavakula, which is the fourth satka of the 
Jayadrathayamala. Called the Kalikramavidhipatala, it teaches the rite of 
initiation that takes place in front of the mandala of the Thirteen Kalis. 

2. The Formation of an Independent Krama System Within 
Scripture 
Appendix B: The Wheel of Twelve Kalis according to The Collection of the 
Essence of the Tradition of (Kubjika) the Goddess of the Tamarind Tree 
(Cificinimatasárasamuccaya), including a hymn by Niskriyanandanatha. 
Appendix C: Chapter Five of the Kalikulakramapaficasatika, also called the 
Devipaficasatika 

3. The Early Post-scriptural Development of the Krama system — 
the Works of Sivananda (Jüünanetra) and His Successors up to 
Abhinavagupta 
Appendix D: The Kalikastotram by Sivanandanatha 
Appendix E: The Thirteen Kalis of the Kramastotra by Erakanatha 
Appendix F: The Twelve Kalis of the Kramastotra by Abhinavagupta 

4. The Final Form of the Krama System 
Appendix G: The Krama Gurus 
Appendix H: The Mahànayaprakása by Arnasimha 
Appendix I: The Twelve Kalis and the Cycle of the Inexplicable according to 
chapter nine of the Trivandrum Mahanayaprakasa. 

The technical terminology of these texts is extensive and hard to 
understand, especially in their earliest phases of development. Accordingly, the 
reader will be assisted by a short introduction to each passage designed to help 
her navigate through the text and understand it. We will also take a brief look at 
the doctrinal continuities and developments as we go from one passage to the 


! See TÀ 3/68cd-70 (69-71ab) and notes. 
? JY satka 4 MSs K fl. 67b-73a and MS G fl. 81a-87a. 
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other, so as to present the brilliant doctrinal and literary value of these 
interesting texts in the perspective of a history of ideas. 

First, we will examine the earliest form of the Krama system as it is 
found in the Jayadrathayamala, and then in the Cincinimatasarasamuccaya. 
The teachings of the latter are couched in the terminology and symbolism of the 
earliest form of the Krama as we find it in the Jayadrathayamala, having 
advanced to some degree in the density and extent of use of the basic symbolic 
constructs originating in the former. From there we will move on to the first 
independent Kali Krama Tantras, of which the Kalikulapaficasatika is an 
example. I have chosen chapter five, from which Jayaratha draws the 
description of the thirteen Kalis. The full chapter gives us an idea of the manner 
of their worship. 

Having presented examples of scriptural Krama sources, we move on to 
the post-scriptural Krama. This begins with Sivanandanatha, who was three 
generations prior to Abhinavagupta. It is with him that what scholars commonly 
call the Krama system begins. While this is true in the sense that Sivananda 
(alias Jñānanetra) did indeed initiate a new, more advanced development of the 
tradition, he was not absolutely the first to start it. This has been assumed 
largely because the earlier scriptural Krama sources have not been available or 
have been poorly studied. However, he is the single most important founder 
figure, who heads all the genealogies we have that are presented here in 
Appendix G. His Kalikastotra has been translated in Appendix D. 

The following Appendix contains the Kramastotra's description of the 
Klis. This important work was written by Erakanátha, who belonged to the 
second generation in Sivananda's lineage. Jayaratha quotes these verses in his 
commentary along with passages from Abhinava's commentary on it, the 
Kramakeli. Unfortunately, both have been lost. Abhinava is two generations 
after Erakanátha. He follows him closely, fir: his commentator and then as 
the author of another Kramastotra, in which he revises some details of his 
predecessor's Kramastotra to fit his own hermeneutical perspective. 

Finally, we come to the fully formed Krama system expounded in three 
texts that are all called Mahànayaprakása. Despite their common name, each 
one of them makes its own considerable contribution. Even so, they uniformly 
follow the same basic teaching and structure in presenting the arrangement and 
content of a series of concentric cakras of the energies of consciousness. At this 
final stage, the teaching of the Krama system essentially consists of the 
exposition of these cakras and matters relating to their theological identity, 
practice and soteriology. The translation of the complete Mahünayaprakása by 
Arnasimha is presented in Appendix H as an example of the final form the 
Krama assumes. We conclude in the last Appendix with a passage drawn from 
another Mahdnayaprakasa describing the Twelve Kalis. 


Appendix A 
to Chapter Four 


The Early Krama 
Introduction 


The Jayadrathayamala, from which the passage in Appendix A is 
drawn, is a long Tantra divided into four sections of six thousand verses called 
‘satkas’. These were most probably written separately over a period of time by 
more than one person. All the manuscripts we have are Nepalese. Unfortunately, 
mostly badly corrupt, the oldest is not earlier that the 16" or 17" century. 
Sanderson reads a reference Jayaratha makes to his father's and teacher's 
teacher, Srigara, son of Rajanaka Dasi, as suggesting that he taught this Tantra.' 
Whether that is so or not, Jayaratha knew it well enough to quote from all four 
satkas, whereas Abhinava only quotes from the fourth one. This may be 
because, although it seems unlikely, that this is the only one that existed in 
Abhinava's day. Indeed, he never refers to the Jayadrathayamala as such or by 
its honorific alias Tantrarájabhatfaraka, as Jayaratha and the Tantra itself do.’ 
He always calls it the Mádhavakula, which is the name by which it knows 
itself.’ Madhava is a name of Visnu. The goddess here is related to the 


! See note to verse 36 of Jayaratha's biography of his family's lineage at the end of his 
commentary. There Jayaratha says that he taught him the ‘rdjatantra’. Rastogi has 
understood this to mean that he taught him political science. Sanderson instead sees a 
reference there to the Tantrarája, which is another name for the Jayadrathayamala. See 
note to that verse. 
is , See the following note for an example. 

* érnusva kathayisyámi tarıtrarājasya madhyatah | 
138a k) yathà tan mádhavakularn vaktavyam maridaropari (> mandalopari) V 4 W 
117b kh) yathà ca tatra sā kala (> kali) tathà sarvam bravimi te | 
yo ‘sau Santah parakasah prapürnah [kh g: prapürna] sarvatomukhah W 5 WW 
nityah sadasannirmuktah [kh g: -sanirmuktah ] káranátitavigrahah | 
ajo hy anantah sarvajfio vibhur dhātā Sivo * 
akulah [g: akulas] sarvato dikkah paritah samvyavasthitah | 
tasyodaram idarh vyaktam [g: vyamktam] avibhedi prakasabhàk W 7 I 
nityanaridarasoddàmasvàbhüsübharibhüsurah [kh: -ra] | 
sa madhaveti vijfieyah [g: -yo] kulesah kulabhaskarah W 8 Il 


"Listen, I will tell (you) the Madhavakula, that is in the middle of the 
Tantrarája (as a part of it). It should be taught in the manner in which it is (venerated) 
on the mandala and because Kali is present there. I will tell you everything. The 
Supreme Sky that is tranquil is completely full and omnipresent (sarvatomukha), 
eternal, free of being and nonbeing, its form beyond the (universal) cause. Unborn, 
endless, omniscient, and all-pervasive, it is the Benefactor, imperishable Siva. He is 
Akula, who faces (and is located) everywhere. This manifest (universe) is his belly. 
Undivided, he possesses (great) light. He should be known to be Madhava, the Lord of 
Kula, who is the Sun of Kula. Unborn, imperishable, tranquil, he generates emanation 
and brings about withdrawal. Greatly terrible and most excellent, he is the fierce 
Kulabhairava.' (4cd-9) 
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Bhairava's fierce avatara of Visnu — Narasimha. This is a common association 
we find in early Krama sources, in which Kali is identified with Vaisnavisakti. 
We find the same, for example, in the part of the Kramasadbhava that has been 
assimilated into the Kulakaulinimata of the Manthanabhairavatantra.* 


The colophon of this chapter tells us that ‘it is called the Tantracaranirnaya 
(the Teachings Concerning Right Tantric Conduct), belonging to the Kalikula in the 
Jayarathayámala' . iti jayadrathayamale kàlikule tamtracaranirnayo [g: tamurácàra * * 
*?] nama [g: ?] Il 20 Il ) The entire chapter is quoted and translated in an Appendix to 
Chapter Twenty-nine of the Tantráloka. 
* Narahasirhha and his consort Kalasarhkarsini as Vaisnavi are described as follows in 
chapter fifteen of the Kulakaulinimata: 


‘He has eight arms, is associated with thirty Mothers, and he has a Hero's Seat. 
He is accompanied by Bhairavi and he pervades the channels (253ab). He has the face 
of a lion and the body of a man; the Man Lion is beyond measure. He is dark blue like 
split lapis lazuli and black like sliced collyrium. He is attended by blue (storm) clouds 
that look like crows and nightingales and is the colour of rájásyagiri (?) and like the 
(colour) of Srikantha's throat. He is deformed and is like the throat of the Kālindī (i.e. 
the river Yamuna). His form is tamas and he instils fear in both gods and demons. His 
face is fierce and he is adorned with the eight snakes. He shines like burning gold and 
his face burns with (the brilliance of his) eyes. His body is fat, nails long, and he wears a 
tiger's skin. He is adorned with a hundred heads that shine like the fire of (universal) 
destruction. His chest is broad and his moustache burns (like) fire, his eyebrows are like 
birds (raksi paksi?). He has a big nose, his eyebrows are twisted, and his glance is 
crooked. He has many ornaments and delights in human flesh (259). He roars 
repeatedly. His mouth is open and his tongue is a flame of fire. He sits on Yama, 
regulating (yamayan) the universe. He bears a tamasic form by which he has blinded the 
universe. He shines with sunlike heads as ornaments for his head. The turban on his 
forehead is adorned with skin of a lotus (i.e. vagina?). He has made a garland for 
himself of sun-like heads to adorn himself at the end of cosmic destruction. In (his) right 
hand he holds a sword, a pestle, and the lotus of the heart. He holds maces, a skull bowl 
filled with the blood of the universe, and a double-headed drum, an ascetic’s sta 
skeleton of a Brahmin, and a wheel which is like millions of suns. His form shines with 
the blood of the gods and demons. His lotus feet are adorned with anklets made of the 
heads of Rudra. This is the Lion of Destruction, who causes fear and destroys it. This is 
the form (he assumes) to accomplish universal destruction. This is the form of the body 
of the Person which arises and falls away. This form is hard to behold and bestows the 
accomplishment of heroes (virasiddhi). This is Yamantaka, who gives and removes fear 
(268). 


His energy, which is will, knowledge, and action, has emerged (from him). 
Formless and beyond measure, she is the Shining One (viraja), who is free of the 
qualities. She is located between the movement of the inhaled and exhaled breath (read 
prünápánacarüntasthà for pránapanathantastha), and is the most excellent mother 
(read vara-for cara-), devoid of form (niskalà). (Her other aspect,) with form (sakala), 
shines like millions of moons and resides near him. She has three eyes and one face. She 
is thin (nirmamsa — ‘without meat’), and her actions are fearsome (bhimavikramá). She 
has four arms and a long nose; her hair burns with lightning flashes, She wears a garland 
of skulls, and a skull serves as her crest jewel. She wears a garland made of entrails. She 
is greedy to devour the universe. She wears a tiger skin and a shawl of human skin. She 
is emaciated and her face is emaciated. Angry, she holds a sword in her upraised hand 
(283). In her left hand she holds a skull bowl. In her right hand she holds a man’s head. 
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The Jayadrathayamala teaches the worship of numerous forms of Kali? 


who is sometimes identified as a fierce counterpart of Laksmi. These are 
sometimes solitary or arranged in groups (cakra), as are these Kalis. If the 
Madhavakula is the earliest of the four satkas, the list of the names of the 
thirteen Kalis we find in the chapter translated in Appendix A is the earliest 
known one Be that as it may, Jayaratha quotes it as an authority in his 
commentary, and the names and sequential order is indeed what we most 
commonly find. Although they are listed there, and the list certainly served as a 
model, they are just one of numerous configurations of Kalis. However, in the 
Kalikula (also called Kalikrama) scriptural sources that followed, they assumed 
a much more prominent role. Despite its subsequent prominence, only small 
parts of the Jayadrathaydmala are dedicated to the emergent Kalikula, from 
which the Krama system subsequently developed. Sanderson (2006b: 23-24 n. 
62) helpfully identifies these places, as follows: 


‘In the Jayadrathayümala Krama teachings are found in [1] the 2nd 
satka in the kalpa of Viryakali (96v8-100r9), in [2] the 3rd in the consecutive 
avyapadesyakálividhi, devisvarüpanirüpanavidhi, and devikramapatala (ff. 
2i5r6-226r3), in [3] the 4th in the kalikramavidhi (ff. 57v61v5), and the 
consecutive — salambakramavidhibheda, ^ niralamba-kramapüjàvidhipatala, 
üdyayügavidhikramárthapüjapatala, and viratándava-vidhikramajRüánapatala 
(ff. 200v7-2008r6). Initiation before the mandala of the 13 Kalis (1 + 12) is 
taught here in the kalrkramavidhipatala (ff. 57v61v5). It is this set of identical 
Kalis that Visvavarta hymns in the last verse of his Tantrardjavatarastotra, 
implying that the teachings of the Tantra culminate here." 


Krama teachings are central to Abhinava’s Kaulism, and the 
Madhavakula was a major source of them. Adyayága, which is the centrepiece 
of Kaula ritual in Chapter Twenty-nine of the Tantráloka, is drawn from there." 
As this is so, it is very significant that Abhinava hardly refers to Kalikula 
Tantras. In one or two places where it appears that he does, the reference is 
uncertain. Even though independent Kalikula Tantras had developed, he chooses 
to follow the Jayadrathayamala. There we do find references to a ‘kuldgama’,’ 


Her mouth is filled with men's entrails, her upper crest ornament is the snake 
Tárksa. She is Maya, Vaisnavi who, well established, is hard to remove. She is Mohant 
(who deludes all living beings), (but) once known, she gives liberation. She is 
Kalasarhkarsini, the supreme destroyer of time. She is Bhairavi, the destroyer of time, 
said to be the one energy. The one energy abides in many forms, like the moon 
(reflected in) water. She is the ray of Fire of the God of the gods, she bestows long life 
and accomplishment to men. As Vaisnavi, she is Maya. Amongst (the devotees of) 
Brahma, she is Gayatri. Amongst the Sauras, she is the Queen whose form is light. 
Amongst the Arhantas, she is the Mother (Ambika). Amongst the Bauddhas, she is Tara. 
In the Kula she is Nitya, and amongst those who study, she is Sarasvati. (289) 
* See Dyczkowski 1988: 85 and 188 n 191. 
€ JY 4/4/38cd-42ab, translated below in Appendix A. 
7 See TÀv ad 4/173ab 
* See Appendix to TA 29 for a translation of passages from the JY concerning Adiyaga 
and its auxiliary Anuyaga in the form of Navayàga. 
* See, for example, TA28/128b and TÀv ad 32/63. 
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but a corpus of texts is not meant. Rather the word ‘agama’ there has the more 
literal sense of ‘what has come (from the past)’ as tradition. The frequent 
references to the teachings of the Kalikrama as oral tradition (mukhagama) may 
be understood to sustain this view. The Jayadrathayamala, which, along with 
the Brahmayamala, is the earliest known Tantra centred on Kali and Her many 
forms, belongs to a class of Bhairava Tantras of the vidydpitha called 
"Matayamala', which were the precursors of the Kaula Tantras. As the CMSS 
declares: ‘the knowledge in the teacher's mouth is obtained within the Mata’.'° 
An important form of Kali of the Jayadrathayamala is Mate$vari, which 
supports the view that it was a Mata Tantra. This type of Bhairava Tantra stood 
at the threshold of the transition to Kula Tantras. As a precursor of them, it 
contains extensive passages concerning Kaula eachings. In this Appendix, 
one is translated in which initiation into the worship of these Kālīs is described. 
In the Appendices to Chapters Twelve and Twenty-nine, there are two more. 
The following Appendix contains a translation of a passage from the CMSS, 
which belongs to the same form of the early Kalikrama as we find in the 
Jayadrathayamala. 

The term ‘krama’ has multiple meanings. In the most basic literal sense, 
the word ‘krama’ means a ‘sequence’. In the context of ritual procedure, a 
krama is a liturgy. It is the sequence in which deities are worshipped through the 
utterance of Mantras and the corresponding ritual actions that accompany them. 
In this perspective, the Kali- or Kalika- krama is simply the rite through which 
Kali, her forms and associated deities, are worshipped. Similarly, ‘krama’ may 
also denote the sequence of teachers. As such, it is the gurukrama, that is, the 
lineage through which the teachings are transmitted. By extension, the krama is 
also what is transmitted. In this sense, a ‘krama’ is the school or tradition in 

eneral. Thus, the Kalikrama is Kālī’s tradition, just as the Srikrama is the 

rividyà tradition, and Anuttaratrikakulakrama is Abhinava’s Trika school, as 
well as what they teach. The krama is not only the entire teaching; it may also 
be a particular teaching that is transmitted through it or other schools. The 
Kálikrama existed in this less developed form before it became consolidated as 
an independent school with its own Tantras. 

Finally, from an ontological perspective, the term may be applied in a 
variety of ways to denote the sequence of metaphysical principles (tattvakrama), 
world-orders (bhuvanakrama), energies (kalakrama) and the like. In a more 
subtle perspective, the fabric of phenomenal existence is woven with the threads 
of the sequences of space and time (desa- and kāla- krama). The common 
nomenclature implies that the sequence of the liturgy with its deities and the rest 
is more or less implicitly related to parallel ontological processes. These may be 
constituents of the inner equivalent of the liturgy — the pajakrama, or the lineage 
and its teachings — the gurukrama. The permeability and equivalence of ‘inner’ 
and ‘outer’, particular and universal, micro- and macrocosm, fundamental to all 
forms of religion in India, is applied here to these identifications with outer 
phenomenal processes, which may be internalized in various degrees and 
modalities. The activities of the mind, senses, the vital breath and all else to do 
with the psychophysical body are governed and sustained by the deities of the 


1 CMSS 7/202cd. 
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Krama, as are outer objects. These are understood to be their fundamental 
nature, as their energies or powers to perform their functions and act creatively 
as processes or ‘sequences’. In this perspective, we have essentially a form of 
idealism built on the model of the passage of time and the dynamics of 
perception. 

Accordingly, the most fundamental and all-embracing process is that of 
the one reality and ultimate nature (svabhdva) of all things, which is 
consciousness. This is the Great Process — mahakrama — that is, the sequence of 
emanation (srsti) of phenomena from consciousness, their persistence (sthiti) 
within it, their withdrawal (sarihára) back into it, and the Inexplicable 
(anakhya) fourth condition that embraces all of them without being any of them. 
These four or analogous sets of four are multiplied by the first three to make 
twelve. The independent Krama Tantras teach how each one, consisting of an 
assembly of Kalis, is worshipped in its own right. The worship of these 
assemblies (cakra) of Kàlis in this sequence came to be a standard model for the 
worship of Kalis in various forms. Th what we find, for example, in the case 
of the worship of Guhyakali, according to the Mahakdlasamhita, possibly 
redacted in the Kathmandu Valley in the in the 16" century. Indeed, all the 
numerous Kalis there are generally worshipped in this format. 

Collectively, the three cycles of emanation and the rest are the Cycle of 
the Inexplicable — Anakhyacakra — and so is where they ultimately culminate 
and from which they arise. That this perspective is the original one is confirmed 
by the concluding statement relating to the last Kali and so, by extension, to all 
of them — namely, that the last Kali, who consumes and includes them all, is ‘the 
Fourth state, which is the skilful power (cdturya) to set in motion the wheel of 
the rays of the architect (tvastra) of the three processes (of emanation, 
persistence and withdrawal).’'' This dynamic fundamental consciousness is 
identified in the later sources and by Abhinava as Sarnviddevi — the Goddess of 
Consciousness, an appellation hardly found in the Jayadrathayamala. This is 
surprising because, out of the many names for consciousness in the primary 
sources, sarivid is the standard one in the Jayadrathayámala. It is also in the 
philosophy of the Pratyabhijfia, and was Abhinava’s favourite. It literally means 
*knowing completely or together'. It is a common term in idealist Buddhist 
sources, but generally not in non-Buddhist ones. In the Buddhist idealist context, 
the term ‘knowing together’ is particularly appropriate. Idealist Buddhism — the 
Yogücüra — maintains that the emptiness of pure consciousness is the one 
reality. The world of perceivers and perception is the domain of thought 
constructs. It is like a dream, in which we appear unknowing that we are 
dreaming, and disappears when we wake up. Where it came from and where it 
disappears, nobody can say. It existed, insofar as it is experienced, but it has no 
ontological existence — no ‘Being’; it is ‘empty’. But for as long as it appears, 
perceivers perceive their objects. The split between these two aspects of the 
momentary stream of perception is both the result and necessary attendant factor 
of the dream of existence, of which consciousness, as the stream of perception, 
is the reality of both ‘known together’. But while the term for consciousness 
may be the same, these Saiva sources and the nondual philosophy that also 


" This is part of the description of Mahabhairavacandograghorakali, according to the 
Kramastotra by Erakanatha. 
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makes use of it consider the world, which shines with the Light of 
consciousness, to be no less real than it is. Accordingly, the Jayadrathayamala, 
also making use of the common terminology developed centuries earlier in the 
Upanisads and elsewhere, refers to these aspects of consciousness as the ‘eater’ 
(bhoktr) and the ‘eaten’ (bhogya). These terms denote the perceiver who is 
engaged in experiencing the consequences of his Karma. In this view, the world 
may be deceptive and binding, but it is not unreal. 

Appendix A is a translation of chapter four of the fourth satka,'* called 
kalikramavidhi (ff. 57v61v5). It describes the circle of twelve Kalis, with one in 
the centre from which they emanate, and into which they dissolve away. They 
are like thirteen suns. Again, the Twelve Kalis are rays of the Sun, identified 
with the thirteenth Kali in the centre. From another point of view, the twelve 
Kalis are the one sun in twelve forms, changing every month. So there are two 
suns. One is in the centre, and another in twelve forms around the 
circumference. According to common belief in India, the sun in each of the 
twelve months of the year is a different sun. Accordingly, there are twelve suns, 
formed from the rays of the one sun from which they emanate, thereby marking 
and generating time. The months, characterized by the signs of the zodiac and in 
other ways, are, as Abhinava tells us, the rays of the Goddess in the domain of 
objectivity (TA 4/146cd), and so the time the Twelve Kalis measure out and 
consume is that of the sun. Every three years, an extra month is added in order 
to keep the solar and lunar calendars synchronized. This is the thirteenth sun, 
from which the other twelve are said to be derived. In the JY, the centre is the 
lamp of Kali, that shines illuming everything with its twelve rays, and so too 
itself, 


Analogously, the Seventeen Kalis relates to the sixteen phases of the 
Moon in a lunar month. The seventeenth is Kalasarnkarsini Kali, who is ‘the 
pure digit of the Moon’ (TA 1/1) as the energy of the New Moon (amakala). 
Her Mantra is made up of seventeen syllables. Each represented by a Kali, 
sixteen of them surround Kalasarhkarsini in the middle, just as the twelve Kalis 
of the Sun surrounds the thirteenth, of which they are replicants. Accordingly, 
the texts commonly refer to the Twelve Kalis as a single unit, describing the 
nature and activity of the assembly, and then refer to the ‘thirteenth’. The 
Twelve and the Thirteenth together represent major polarities — the former 
immanence and the latter transcendence. In this way, already in the early 
sources, the Twelve took on an extensive identity of their own, paving the way 
for Abhinava to eliminate the thirteenth in the centre. 

Moreover, right from the start, they were associated with the dynamism 
of perception, and the senses through which it operates. The senses are at the 
periphery, and the sentient consciousness that illumines and absorbs them, in the 
centre. The former is immanent and the latter transcendent. Here, as we often 
find, the twelve are identified as the Kula of the deity, in this case the male 
Lord. This is a very important association, somewhat cryptically and yet clearly 
made in the following lines. It attests to the soundness of the interpretation of 
the Kalis as phases in the cycle of perception that is central to Abhinava’s 


? The fourth satka is said to be especially concerned with the Kalikrama, that is, the 
Anakhyakrama. The preceding three safkas are concerned with emanation, persistence 
and destruction, respectively. 
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exegesis. The twelve Kālīs that are the rays of the Sun of Consciousness are 
here the five types of sensory objects and their five ‘abodes’ — that is, the field 
of the senses, along with the Root of Kula and Sound, which is the ‘resonance’ 
of sensory perception. So, we read in the Kalikulavidhi: 


‘Tf the five rays (of the senses) within the Shining One (shine) within 
the fivefold nature (of their objects), then the one who is the Five Abodes (of the 
senses) transcends the five objects (artha). If the Wheel of Laksmi (i.e., Kali) 
unfolds within the world, which is the root Kula within the abode of the objects 
of perception, then the Sound (of the supernal Sun) is well established. If the 
supreme mass of rays present in the twelve rays were to be emitted and 
differentiated properly, (the yogi) is then the Lord of Kula.'^ 


Whilst the texts are fairly uniform concerning the surrounding Twelve, 
the characterization and identification of the centre varies, although it is clear 
that all the variants are essentially the same. Broadly speaking, we observe two 
views. As the one in the centre and the twelve around it are polarities, it makes 
sense that we find that the Sun of Consciousness in the centre is male and the 
periphery female. In the text we are examining, the Supreme Sun (paramarka) 
in the centre is a male Sun called Ravi, Bhaskara or, less often, Sürya. We shall 
see that when we get to the DP, the Centre is directly identified with Siva, 
although the text continues, as here, to talk about a Kali in the centre which is 
more basic. Either way, the two are intimately related. The Sun in the centre is 
grounded in Kali, its solar energy (bhānavī), and is the source of the Sun of the 
Twelve Kalis in the circumference. The latter are the aggregate, the ‘family’ — 
Kula — of sor — Kaula, which is the energy of the Sun — Kaulini that 
transcends it, even as it is its source. Together they are 'Mahakaula, that is 
located in Siva, the Skyfarer. Free of thought constructs (7). The thirteenth in 
the centre is the Sun of Consciousness (cidarka) by whose, will the twelve Suns 
unfold. (3cd). In the centre, which is the Summit of all things, the goddess 
shines within the inner and outer processes (krama) of her own consciousness." 
So, we read concerning the Centre — the thirteenth — and its unfolding into 
twelve. Note how it is both the male Sun and the ultimate Kali: 


*It is just the Sun, which is the expansion of the abode of the modalities 
(of consciousness) (vrtti), that unfolds. It is twelve, and is located in the twelve, 
and it shines within (the reality) within the twelve. He is the leader of the Wheel 
of the Kalikas, and has no desire for the mass (kula) of rays of Mantra. They 
shine, radiant lights, by the division of the various rays. Their inner supreme 
radiant energy (dipti) shines, differentiating (in various forms). I will tell (you) 
that process (krama) that has come down through the oral tradition. The 
thirteenth unfolds inlaid with the unfolding rays (of consciousness).’'* 


The text goes on to list the names of the Kalis, with Mahabhairavakali 
as the thirteenth. In the DP, she is called, as she is by Abhinava, 
Mahabhairavaghoracandakali. Here she is Karankini, the Skeleton Goddess, 


'8 JY 4/4/26cd-29ab. 
14 Jy 4/4/35-38ab 
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‘present in each of the divisions. Her visualized form is formidable. 
Extremely fierce, She is a voracious Bhairavi (see verses 55-69ab), also called 
Tripurabhairavi (62). Herself skeletal, she is adorned with hundreds of skeletons 
and ‘casts her eyes (in a frightening) squint’. In her fury, they shine as if 
‘casting torrents of thousands of lightning flashes and burning coals.’ (57ab) She 
is also called Kankàla Kali — Skeleton Kali. The Kalika Kula — ‘family’ she 
belongs to is accordingly also called the Kaikala Kula (3ab) here. Similarly, in 
the CMSS, it is said that this is the oral transmission of the Kalikankala. In the 
texts that follow, at this first level of development of the Kali Krama, Kali often 
appears as Krśā — the Emaciated One or Krsodari — Emaciated Belly. She is also 
known at the earliest stage, where it is said, stressing her paradoxical nature, that 
as such, thin and emaciated, she has assumed the ‘fullest mode of being’. In 
the DP, she is called Suska — the Dried Out One, whose *belly is very thin" 
(krsodari)." 

It is also called, as is the praxis, the Bhanavikrama. Bhanavi is the 
goddess of the sun (bhanu). TI s the teaching or tradition of the Bhanavikula, 
also called Süryakula in the CMSS (7/171-172). We find a reference to this 
krama in a verse of unidentified origin quoted by Jayaratha. He does this to 
make up for the absence of a specific reference to it by Abhinava, who certainly 
knew all this. However, the Krama he had inherited no longer focused on this 
association. Even so, he does not omit it entirely. Thus, he refers in the 
introduction to his concise presentation of the Twelve Kalis in the Tantraloka to 
their possible equation with the twelve signs of the zodiac, amongst others (TÀ 
4/146cd). Even though he just mentions it in passing, it is very significant. Here, 
it is all in all, as the Wheel of the Inexplicable (ana@khyacakra), that is, of the 
Twelve Kalis. 

She is also called Ravini, Mahakali in the centre, burning and pulsing 
radiantly.'* She is the female counterpart of Ravi — the Sun. Her name can also 
be derived from ráva — meaning ‘sound’, the English cognate is ‘roar’. As such, 
it is said of her that ‘the assembly of fierce (deities) is frightened by the deep 
sound (of her) HUMKARA.' She flashes forth the Fire that consumes the 
universe at the end of a cosmic age. Like the Vedic Fire, the resonance that 
accompanies Kali’s luminosity is the source of all Mantras. 

This powerful solar symbolism may well seem strange. The dark 
goddess Kali is naturally associated with the night. Indeed, her Vedic 
predecessor is Kālarātrī — the Dark Night — who is repeatedly identified with 
Kalasarhkarsini in the Jayadrathayamala. Accordingly, one would expect her to 
have a lunar nature. Indeed, this is so. As Kalasarkarsini, her seventeen syllable 
Vidyà is more amenable to identification with the Moon, especially the inner 
New Moon of the seventeenth digit. Here it is assimilated into the solar 
symbolism (Kali). She is Bhaskari, the energy of the Sun, which is associated 


55 pratibhedagatà saikà devadevi karankini SY 4/4/69ab. 

'5 TY 4/4/84-86ab. 

17 See Dyczkowski 2009 vol. 2 p. 210-211 for a translation of the visualization and a 
drawing. See Appendix to Chapter Thirty for the visualized form of Kréodari given in 
the Kalikulakramakramarcana. 

'* JY 4/4/49cd-54. 
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with the digit of the New Moon (amakala), and possesses its vivifying nectar.” 
Sometimes they are found both together, as happens in the Kramastotra.” We 
are told that the Thirteen Kalis should be worshipped at the End of the Sixteen”! 
as the culmination of the lunar energy of Kalasarhkarsini. 

Kalasarnkarsini is a major Kali in the Jayadrathayamala. The first satka 
declares that it is dedicated to her. In the later Krama initiated by Sivananda, she 
is the goddess of the Krama. Indeed, Abhinava must have known of the earlier 
form of the Krama prior to Sivananda, for he mentions Krsodari once, in a 
citation he draws from the Madhavakula.” In Kalasamkarsinr's Vidya, she is 
addressed generically as Mahà-candayoge$vari — the Great and Fierce Mistress 
of Yoga." Here and in the CMSS, the Kali in the centre is never called 
Kalasarnkarsint. Karankini is the Kali in the centre of the Twelve Kalis. She is 
also called Ravini. The thirteenth Kali listed with the names of the Kalis is 
called Mahabhairavakalika." But whatever the name, we understand from 
internal references that her Vidya is that of Kalasarkarsini. 

Although not common, we do find references elsewhere in the 
Jayadrathayamala concerning these Kalis in relation to Kalasarmkarsini. While 
the link to her is not represented often, she is a pervasive presence throughout 
the Jayadrathayamala, especially in the first satka. We find another example of 
her association with the Kalis in the following passage, drawn from the third 
safka. Here as elsewhere, her luminosity and that of her cakra is strongly 
emphasized, and so, as a result, her associations with the Moon and Fire, as well 
as the Sun. 


‘The wheel (cakra) of Kalasarhkarsini shines with sixteen moons. It is 
energized by the thirteen suns, and has the three fires. Shining, it is the 
foundation of the shining (of all these lights). Within that, she is who is engaged 
in the process of abandoning and consuming (all things) (even as she) is 
mounted on the procession (krama) of Sthitikali (the Kali of Persistence, that) 
unfolds within the abode of emanation. 

(When the Wheel) with this form (and essential nature) has descended 
(into the world), then that energy (kala) becomes manifest. Very stable (and 
firm), it abides within the abode of fright, laughter, fear, touch, anger and grief. 
It is manifest and very stable within (the reality which is immanent) with bliss 
(sGnanda) and (transcendent) beyond it (nirananda). 

O greatly fortunate one! When that supreme energy (kala) manifests, by 
virtue of which she knows what she knows, and the means by which she knows, 


? bhaskariripasamyukta hy ama cámrtasariyutà |l SY 2/25/37cd 

? See below, the description of the twelfth Kali. 

2! DP 5/48cd-49. 

%2 JY 4/20/194-195, quoted in TA 29/75cd-77. This chapter is called Tantrácáranirnaya. 
It has been translated in an Appendix to Chapter Twenty-nine. 

?! See Appendix to Chapter Thirty. Abhinava calls her Candayogesvari in chapter eight 
of his Tantroccaya. See passage quoted here at the beginning of the introduction to the 
Appendices. 

% In the Kramastotra, both by Erakanatha and Abhinava (see below, Appendices E and 
F), she is called Mahabhairavaghoracandakali. Clearly, ‘ghoracanda’ ‘terrible and 
fierce’ are adjectives. 
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is her body. If (the adept) is properly mounted there (on that plane), then that 
energy becomes manifest. Just as the sprout of birth arises (as the twelve Kalis), 
it dissolves away (into the centre). Wherever he goes, if he is mounted on that, 
then (that) energy manifests. When the (Goddess of) Light (bhāsā), who 
destroys the Kula of the Sun (of the twelve Kalis), is within the Sun, which is 
the Kula of (the energies of) Light (Bhasakula), then that energy manifests 
(within it) as a burning fire. 

If the one who consumes the Fire of Time is within the foundation of 
the Fire of Time, he too, the Lord of the Heroes, swallows (all things,) and then 
that energy manifests. If (he is present) in the abode of the Moon that has flowed 
forth from the Thousand Phonemes, then that energy manifests within the 
wonderfully varied Skeleton of Time. If the one who is called Birth (jatinàmà) 
(?), who destroys all things, and brings the Kula to an end, is well established in 
that supreme womb, then that energy manifests. In the same way, he whose 
universe arises and falls away (while) he is content and located within the Kula 
(of the Kalis), (then) that energy, which is his, manifests.’ > 


?5 kalasamkarsanicakre sodasenduvirajite [gh?: sodasasardu-] ll 42 lI 
trayodasarkasandipte [g: -pto] vahnitrayasamanvite [gh: -teh] | 

bhasure [gh: ta-] bhdsuradhare [all except g: -dhàro] tyagagrasakramakulah [g: yaga- 
1431 

sthitikalikramàrüdhah [all MSs: -dho] srstidhümni [k: vrstidhamni; gh: -dhàsni] 
vijrmbhate | 

avatirnas tathà [all MSs except gh: avatimrna-] rüpas tadà vyajyati sā kala \\ 44 Il 

219a gh) trüsahüsabhayasparsakrodhasokagrhüntare | 

sánande ‘tha [g: va] nirünande vyaktas tisthati susthirah [g: susthirah] W45 1 

yada tadà [k: sada] mahabhage vyajyate sa para kala | 

yato janati yad vetti yena jānāti tadvapuh [g: yadva-] I 46 II 

286a g) tatrariidho yadà samyak tadà vyajyati sā kala | 

Janmárkurasamutthünara [kh gh: janmamkula-; g: -na] yato [gh: yato] jatam [k: janta] 
praliyate \\ 47 M 

yatra yati [k: patra yanti, g: yatra jati] ca tadrüdho yada vyajyet tadà kala | 

227b) yada (> tadà) bhüsákule [gh: ?] bhünau bhāsā bhanukulantakah [g: sánu-] (> - 
ka) 48 II 

ji jivalanasamsthitya [kh: -jvālana; g: -jvalana] tadā vyajyati sā kala | 

analadhare [k: -narā-] kālavahniprabhakşakah \\ 49 || 

so ‘pi [g: sāpi] grasati vīrendras tadā vyajyati sā kala | 

184b kh) yadā candrakulāvāse [kh gh: candakulà-; g: ca kundala-] sahasrarnavisarpite 
[gh: -tai] 1 5011 

vicitrakalakamkale [k: -la] tadā vyajyati sā kala | 

yada sarvaksayarikaro jatinàma kulàntakrt W51 W 

tadgarbhaparame rüdhas tadà v ati să kala | 

evam eva jagad yasya ksayam eti hy udeti [g_h: hyadeti] ca \| 52 \| 

so nivrtah [k: nivrtà; kh: -tto; gh: tivrntà] kulantastho tasya [k: nasya; g: ta *] vyajyati 
sā kala | 

JY 3/57/42cd-453ab 


This passage is drawn from a chapter called devisvarüpanirüpanavidhih — ‘the 
manner of describing the goddess's essential nature’. The colophon reads: 
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Kalasamkarsini is the Kali related to the Trika goddesses in the 
syncretistic Trika Tantra, the Devyayamala. Although unfortunately lost, we 
know that this must have been so, as Abhinava quotes a passage from there 
describing Kalasarnkarsini.^ Conversely, in the Krama sources, she is the 
Supreme Goddess (Para Devi)." Here we are examining the teachings of the 
Bhànavikula. The developments we witness, that we will examine further ahead 
as we progress through from the Madhavakula to the CMSS and then the DP, 
are taking place within that tradition. As the name of this Kula itself suggests, 
right from the very earliest Krama teachings, central to all three is the Supreme 
Sun, which is one's own consciousness." According to the JY, the Kali in the 
centre is the Summit, who 'shines with the mass of rays (of the light of the Sun). 
She who is within that is the Krama, divided into inner and outer.' (JY 4/4/3) 
The inner Krama is that of the senses and mind (cf. ibid. 26cd-29ab). The outer 
is that of the worldly temporal order. As the Sun of Consciousness, it is the 
eternal Lamp of Kali that shines illumining all things (6cd-9ab). Self-luminous, 
it does not require another lamp to illumine it. This Sun ‘vomits and devours’, 
creating and destroying in consonance with the rhythm of perception. 

In all these accounts, we are presented with a range of expressions of 
polarities that work in consonance, emerge from one another and consume each 
other. Accordingly, the inner Sun is consonant with the outer physical sun. ‘The 
one who illumines the Sun (ravi) has emerged from the (physical) sun (sürya). 
Ravi is the inner Sun that illumines all the universe.' (12) The universe the Sun 
illumines consists of the Twelve Kalis. As such it is the thirteenth. It is ‘the 
transcendental Sun of all worldly experience (bhoga) by which Kulakula (Sakti 
and Siva) is enveloped, impelled and fashioned.’ It is the Fourth State of 
awakened consciousness (13cd-15ab). The Supreme Sun is one's own 
consciousness, encompassed by the Wheel of Light — its Twelve Rays that, ever 
emergent from the Centre, destroy time, absorbing it into the Eternal Light of 
the centre. The elevated Kaula Yogi internalizes in this way his outer Mantra, 
and externalizes the inner mantra of realised consciousness, and so achieves 
oneness. This too is a paradox — that of stillness and the pulse (parispanda) 
within the pulse of the bliss of consciousness, experienced like an orgasm in the 


iti bhairavasrotasi [g: nàsti; gh: bhaira * srotasi] vidyapithe [g: násti] Siracchede [g: 
ndsti] jayadrathayamale | mahátantre [g: násti] caturvirhSatisahasre [g: nāsti] 
trtiyasatke devisvarüpanirüpanavidhir nama patalah [kh: + || 57 W] Il 

% Note that in the great majority of cases in the printed edition of the Tantráloka, the 
name is spelled Kalasarhkarsini. This is the spelling in the Mahdnayaprakasa by 
Sitikantha (commentary on verse 6). However, in the manuscripts of the JY, the spelling 
is Kalasarhkarsani, as it is in the Mahünayaprakàsa of Arnasirnha (verse 210). We also 
find this spelling occasionally in some manuscripts of the Tantraloka. Both spellings are 
grammatically correct. We find that spellings of some proper names may be inconsistent 
in this way. Another example is a text Abhinava cites that he himself spells in two ways 
— Yogasamcara and Yogasamcara. In that case, the variant may due to metrical 
considerations. Although the spelling Kalasarhkarsani is common in the original 
sources, the spelling in the Tantrüloka and commentary has been standardized to 
Kalasarikarsini, as we find in the printed edition. 

7! MNP Sitikantha commentary verse six: para devi kalasarnkarsini. 

?5 JY 4/4/15cd. 
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Bulb of the genital centre (15cd-18ab). In this subtle way, the teaching is that 
sexual intercourse, practiced whilst experiencing the dawning of the Sun of 
one’s own consciousness and its rays as the activities of the senses, leads to 
enlightenment. Thus, 


"Union (sarityoga) can churn (and destroy the very) root of (this) terrible 
transmigratory existence, having taken up the Sky in the centre of the Self and 
the Self in the middle of the Sky. By uniting the Sky and Self once, nothing 
(else) remains.’ (21-22) 


In this way, the Yogi is then the Lord of Kula, a liberated Skyfarer 
(khecara), his nature the Sky. As such he is the ‘perceiver of perception’. 
Undivided, entering there into the mass (kula) of rays, he is then endowed with 
(the state of a) Skyfarer, and the perceiver of perception. Within the inside of 
perception, the object of perception perceived shines. The perceiver, who is 
neither perception nor its absence (drdgàdrdga và?) is then the Lord of the mass 
of rays (rasmikula) . (29cd-32) Thus, ‘Knowledge, the object of knowledge and 
the knower, and the abode which is like the womb of cognition (jñapti) — (it all) 
dissolves away in the Supreme Abode (which is the ultimate reality) Devoid of 
Ego (nirahamkara).’ (18cd-19ab) Clearly, as we can see from these references, 
the idealism of the Krama is well established right from the start. Accordingly, 
we are justified in deciphering the many enigmatic statements, which are the 
staple of these teachings, in this sense. Indeed, this is what Abhinava has done 
in his presentation of the Twelve Klis, and so too Jayaratha. 

The worship of Karankini, the thirteenth Kali, along with the others is 
very interesting. We have recovered a rite of initiation here, and worship at the 
end of chapter five of the DP. The Kaula offerings listed here (in the 
Mádhavakula) even include human flesh (69cd). An interesting feature of the 
animal sacrifice described here (69cd-73ab) is that the Guru who is making the 
offering on the behalf of his disciples should vomit. In this way, he replicates 
the manner the Goddess Vāmā is said to emit the universe. Another passage in 
the Madhavakula discusses the offerings at length. This has been put in the 
Appendix to Chapter Twelve. There Abhinava focus on one of his favourite 
themes concerning Kaula practice, which also frequently recurs in the sources, 
namely, the overcoming of inhibition or doubts (Sanka) with regards to their use. 
According to Abhinava, this entails the Saktopàya practice of purification of 
thought (vikalpasarisküra). Free of conceptualization, the officiant enters into 
the Sambhava state in which, with these barriers removed, he identifies with the 
deity — Bhairava. Finally, we note that, as one would expect, initiation takes 
place by a process of possession (avesa). This can be immediate for the more 
advanced disciple, or gradual for one who is less so. The first takes place solely 
by the power of the teacher's intense gaze. The latter by the same gaze, but with 
the support of fire offerings and mantra. 

It is a notable fact that Abhinava has chosen to omit the rites associated 
with these Kalis, although the Ádiyága he presents as the core of the Kaula ritual 
of Chapter Twenty-nine is drawn from the Mádhavakula.? One wonders why 


? We have noted that there is an allusion to sexual practice here. We shall see that the 
worship and experience of the Kalis as phases of the cognitive cycle is explicitly related 
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this is so. It cannot be part of a general policy of interiorization of ritual; 
Abhinava takes a great deal of time to describe Trika rites. Nor can it be that the 
Krama rites were too strongly antinomian with respect to common Vedic norms. 
Abhinava makes it a point at every turn to establish that these are not absolute 
norms. Anyway, in Chapter Twenty-nine he lifts passages from the 
Madhavakula and the DP, where such offerings are prescribed and listed. Thus, 
the reason can only be that the Krama itself tended towards internalizing its own 
rites, and it was in this form that Abhinava received the teaching. This was but 
natural. The deity embodies dynamic cognitive consciousness engaged in 
perception. Accordingly, close attention is given to cognitive yoga and its planes 
of experience, and Abhinava places it squarely in the domain of the empowered 
means, which is the category of practice centred in perception ('the power of 
knowledge’). Abhinava explains this as a process of empowerment and 
purification of thought constructs that reduces them to the pure nondiscursive 
consciousness (nirvikalpa) of Deity, with which the practitioner is thereby 
identified. This is how Abhinava understands the Goddess of Consciousness 
devours and consumes everything into emptiness. 

Jayaratha distinguishes between the pijakrama, i.e., ritual worship of 
the Kalis, and the sarivitkrama, their identity as phases in the dynamism of 
cognitive consciousness. A liturgy for the worship of the components of the 
most developed form of the Krama exists in two Nepalese manuscripts. It is 
called Kalikakulapaficakramakramürcana. The colophons tell us that it was the 
work of Vimalaprabodha, who was an ascetic renunciate and teacher 
(parivrájakacárya)." We know from colophons that he lived in the time of 


to sex and the pleasure of the ingestion of meat and the inebriation of wine, in one of the 
three Mahdnayaprakasas (see below, the last Appendix). 

?' There are two manuscripts of the külikakulapaficakramakramárcana: MS K: NGMPP 
Reel no.: A 148/10 Folios: 31 paper. Newari script.MS Kh: NGMPP A 158/1 NA MS no. 
l- 169 Folios: 30 paper, Newari script. The colophon reads: iti 
Sriparamahamsaparivrajakacarya Srivimalaprabodhapadaviracita 
kalikakulapaficakrama-kramarcanam samaptam || 

Vimalaprabodha owned a copy of the DP. This is stated at the end of two of the 
three manuscripts recovered so far: samaptamidam Srikalikakramam | [kh, g: + 
paramahamsaparivrajakasadanvayacaryasri- vimalaprabodhapádànàm idam iti] 

The six traditions (sadanvaya) is a clssification of Kaula schools based on their 
major deities. It did not develop before the 12th century. The earliest dated manuscript 
of this Kramarcana belongs to the 12" century. The main deity is Guhyakali. We would 
expect it to be Kalasarhkarsini, whom the Kalikrama taught in Kashmiri sources 
universally acknowledges as the supreme form of . Guhyakali is the principal form 
of Kali of a later development of the Kalikrama that is popular amongst Newar initiates. 
Although many early forms of Kali are extensively worshipped by the Newars, judging 
by the manuscript evidence and what we know of contemporary practice, this particular 
form of the Kalikrama is not well known in the Kathmandu Valley. Even so, all the 
manuscripts of early Kalikrama tracts along with the JY have been recovered in the 
Kathmandu Valley, testifying to its early presence in the Valley. It is unlikely that this 
Kramarcana as it stands was compiled in Kashmir. There would be little need there to 
import a Newar goddess into a Kashmiri liturgy. It is much more likely that its final 
form was redacted in Nepal or nearby, where the worship of Guhyakalr was popular. 
Thus, although the Krama worshipped in this Kramarcana essentially corresponds to the 
one expounded in an internalized form in the Kashmiri Mahanaya sources, it is in all 
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Arimalla, that is, in the 11" century, and was a priest at the well-known Pasupati 
temple. A number of manuscripts of Kalikrama Tantras bear his name in the 
colophons, stating that they belonged to him. Clearly, he was deeply immersed 
in these teachings. Arnasimha refers to a certain Prabodhanatha as the disciple 
of Cakrabhanu (MNP A 163). However, it is difficult to identify the two, as 
there is a discrepancy of some one hundred years between them. Moreover, if 
they are the same, he would be an exception. Sivananda and the teachers in his 
lineage may not have engaged in ritual. This may seem strange at first sight. The 
fully developed Krama system as we find it in the three Mahdnayaprakasas, 
exemplified by the one by Arnasithha in Appendix H, very much appears to be 
interiorization of ritual. Indeed, most of the constitutive elements — cakras, 
mudrás, siddhas and the like — are clearly prefigured at the scriptural level, 
where rituals are certainly performed. It is possible that the fully developed form 
at least was entirely ideal right from the start. However, the existence of 
Vimalaprabodha's liturgy suggests that this was not so. Moreover, I have been 
told, a liturgical rite is performed to a set of thirteen Kalis in temples in Kerala, 
that the priests refer to as the Paficavaha. It would be very interesting to examine 
its contents. Research is underway. Until we have a detailed survey of its 
contents, it is not possible to say how closely it adheres to that of the 
Mahánayaprakásas. So we will leave the matter as an open question. 


Chapter Four of the Madhavakula, the Fourth satka of the 
Jayadrathayamala, 
Called the Kalikramavidhipatala," Which Teaches 
the Initiation in Front of the mandala of the Thirteen Kalis. 


67b) Pevar Srutva bhagavati haravaktrambujadbhutam | 

praha prasannagambhiram punar eva Sivam vacam [k, g: vaca; kh: vacah]\\1 1I 
Sridevyuvaca 

trptasmi bhagavan samyag jfiatam tat paramam padam | 

mayā tava prasádena sarvesvara mahesvara || 2 || 

adhunà $rotum icchami kamkalakhyam kularnavam [k: -va] | 

yatra sa kalika devi cidakkocchà (>cidarkkeccha) vijrmbhate | 3 I? 

8lb g) Sekharadhasthita [k: -rā kh: se-] (Sekharordhva-) yà sā 
raSmipumjavirajita | 

etasmin ya kramam bahyabhyantarabhedatah || 4 ll 

etad icchami bhagavan jfütum suravararcitam | 

68a) evam ákarnya devendrah [g: devendro] prá$ya parncamrtam kulam V 5 || 
cidarkam [kh: vidakam] Sekharikrtya uvaca paramam mahat | 


probability an adaptation of a Kashmiri liturgy, in accord with Newar preferences. If so, 
Vimalaprabodha may have been a Newar or a Kashmiri immigrant into the Kathmandu 
Valley. 


?! JY satka 4 MSs K: 67b - 73a and G: 81a - 87a. 

? Manuscripts do not distinguish between the letter ‘b’ and ‘v’. I silently read b for v 
where required. Often the manuscripts, depending on the scribe, read ausvara for ‘m’ or 
‘n’. This too I silently standardise. 

* MS g: unclear up to here. 
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Once the Goddess had heard in this way the astonishing (teaching that 
had come forth) from Hara's lotus like mouth, she uttered again a word that is 
clear, profound and auspicious. (1) 


The venerable Goddess said: 


O Lord! Lord of All! Mahe$vara! I am satisfied, (now) I have known 
that supreme plane by your grace. Now I wish to hear the ocean of Kula called 
Karhkala (the Skeleton), where that goddess Kàlikà," the will of the Sun of 
Consciousness (cidarka), unfolds. She who is above on (its) Summit, and shines 
with the mass of rays (of the light of the Sun), is she who, within that, is the 
Krama, divided into inner and outer. O Lord, I wish to know that, worshipped as 
it is by the most excellent gods. 

Once the King of the gods had heard this and consumed the Kaula 
sacrificial substance (kula) consisting of the Five Jewels,” and having placed 
the supreme and great Sun of Consciousness on the Peak (of his head), spoke. 
(2-6ab) 


Sribhairava uvaca 

Srnusva kathayisyami rahasyam idam uttamam [g: * * *(?)] 1 61 

pusthibhütam [k, kh: mu-; g: (?)] mahákaulam khecare ‘vasthitam bhavet [k: 
haret kh, g: ha * t] | 

avikalpam asamdigdham prapūrņam ubhayojjitam [kh, g: -mujhitarn] \\7 V 
cidarkkam Sekharibhitam [g: - * *(?)] tasyapi pratidīpikā | 

kàlikà [g: (?)] sā [g: (?)] pradipà [g: (?)] ca [g: (?)] sada kálipradipika V 8 Il 
tatrüntare tatra gata tantre ‘smin tantravat [k,kh, g: tatra-] sada | 


The Sun of Consciousness 
The venerable Bhairava said: 


Listen. I will tell (you) this most excellent secret, which is prosperity, 
namely, Mahákaula, that is located in (Siva,) the Skyfarer. Free of thought 
constructs and doubt, completely full (and perfect), devoid of both (inner and 
outer), (it is the) Sun of Consciousness, which is the Summit, and Kalika, who is 
the illumining light of that also; she who is the Lamp, the eternal Lamp of Kali. 
She is perpetually present there within it, like the Tantra within this Tantra. 
(6cd-9ab) 


sa ravir bhasuradhdras tadadhara [g: (?)] hi [g: (?)] kalika 9 I 


% This Kali’s link to the Ocean of Kula is stated by referring to her in this line of the 
Kalikrama as Karnkalakali (Skeleton Kali). Here she is called Karankini, (Skeleton) and 
Ravini (Roaring One). Other names are Kréà (Emaciated), KrSodari (Emaciated 
Stomach) and Suska (Dried Out). 

* The Five Jewels are feces, urine, spittle, menstrual blood and sperm. Kubjika in her 
aged, Kali-like form is also said to eat these five Kaula substances. 
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sadàre [g: sa * *(?)] vipuladharah [g: (?)] sodasoddyotasannibhà [g: * * *(?) 
dyota] | 

sphurad vamanasamgrasaraviki 
sa ravir devatakarah [g: sa ravi 


(21 


'kārikā || 10 II 
***#*(?)] ravir eva [g: (?)] tadakrtih [g: 


That is the Sun, which has as (its) foundation the Shining One, the 
foundation of which is Kālikā. The extensive foundation within (the Wheel of) 
six spokes™ that is like (the Goddess of) Sixteen Lights who, flashing forth, 
brings about the emanation of the Sun that vomits and devours.” That Sun? is 
the form of the deity. The Sun itself is its (physical) form. (1 lab) 


ravi (>ravih) pradipako [g: (?)] loke [g: (?)] siiryamadhyat [kh, g: (?)] 
samutthitah [kh: (?)] W 11 M 

ravirantargato bhdnur bhamayamty (CMSS > bhüsayaty) akhilam jagat | [kh: 
(2)) 

bhdnavi kaulini ya sā tatpumjabharitam [g: purnja * * *(?)] jagat [g: (?)] W 12 Ml 
tatrotpannà [g: (?)] mahamantra [g: *(?)-] bhairavastastayonayah | 

82a g) na prakàsena cáküse nobhayor nobhayojjhite || 13 Wl 
sarvavarananirmukte sarvabhogatibhaskarah | 

68b) àvrtam pravrtam yena racitam ca kulākulam | 14 || 

sa ravih siiryaturyamte bhrajate raudradamare | 


The Sun (ravi) (of the Twelve Kalis) that is the illumining Light in the 
world has emerged from the middle of the Sun (sarya) (in the centre). Within 
the Sun (of the Twelve Kalis) (ravi) is the Sun (bhànu), that illumines all the 
universe. The universe is filled with the network (of the rays of energy that 
emanate from) her, she who is Bhànavi Kaulini (the Kaulini of the Sun in the 
centre). The great mantras that have arisen there are the wombs (yoni) of the 
eight times eight Bhairavas.” (11cd-13ab) 

(The transcendental) Sun (bhüskara) beyond all worldly experience 
(bhoga), by which Kulàkula is enveloped, impelled and fashioned, does not 
(shine) by means of the Light in the Sky. Free of all (obscuring) coverings, (that 
Light) is not that of either, and (yet) is not devoid of either. That is the Sun 
(ravi) that shines within the Raudradamara, within the Sun, that is the Fourth 
State. (13cd-15ab) 


svasamvit [kh: *(?)samvit] paramáditya (> -tyo) nityoditamaricibhih | 15 Il 


* Assuming the symbolism has persisted up to Abhinava, we can understand 
sadáracakra to be the hexagon that represents the union of male and female organs. If I 
have understood correctly, the text is saying that the cycle of the assembly of Kalis 
operates in the course of this union. Certainly, later sources attest to this practice. 

?' Perhaps the text is alluding here to the seventeen syllable Vidya of Kalasarhkarsini, of 
which the seventeenth syllable, emanated by the first sixteen, is the source of the Sun of 
the Kalis. 

3 The Sun with its twelve rays is Kali in her thirteen forms. Even so, the word for ‘Sun’ 
is masculine. 

* These two verses are reproduced CMSS 7/166-167. See below for an edition and 
translation of the whole passage. 
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bhacakram bhasitam yena sa vai kalaharo(?) [k: -naro, kh, g: -jaro] bhavet | 
vahyam [g: vadya-] abhyarntaram krtvā mamtram cabhyamtaram bahih || 16 Il 
advaita [kh: (?)] samtà [kh: (?)] (> advaitasthita-) mamtrajfo [kh: (?)] maritri 
mamtrodayam labhet | 

viviktarthaparisyamdanamdanodyanakamdarat V 17 || 

prapyate paramanandam nisparndam ubhayojjhitam | 


It is one’s own consciousness (svasarhvid), the Supreme Sun. The 
Wheel of Light (bhacakra) has been illumined with (its) ever-emergent rays, by 
which Time is removed. Having internalized the outer and externalized the inner 
Mantra, the reciter of Mantra, who knows Mantra and is established in 
nonduality, attains the dawning of Mantra. He obtains the supreme bliss, that is 
motionless (nispanda) and devoid of both, (It arises) out of the blissful garden of 
the Bulb (in the genital centre), that oozes the (transcendental) reality that is 
separate (from the universe of manifestation). (15cd-18ab) 
jRünar jfieyam tathà jidta jfiaptigarbhünibhalayam (> -garbha-) [k: tàlayam, 
kh, g: bhālaya] 
1118 I 
layar yàti pare dhāmni nirahamkàradharmini | 
cidánaridaparispardagarbhasthaspamdarüpayà V 19 Il 
vyáptà (.> vyaptya) paramayà bháti sadadhvavarandartige (> -varanantage) | 
satvasatvamtarama tyàgülamve bhave nave || 20 || 


Knowledge, the object of knowledge and the knower, and the abode 
which is like the womb of cognition (jfapti) — (it all) dissolves away in the 
Supreme Abode (which is the ultimate reality) Devoid of Ego (nirahamkara). It 
shines in the form of the pulse (parispanda) within the womb of the intense 
pulsation of the bliss of consciousness as the supreme (state of) pervasion within 
that which is at the extremity of (or ‘within’) the enclosure of the Six Paths, in 
between Being and Nonbeing, within phenomenal existence (consisting of) 
abandonment, and taking the support (of things). (18cd-20) 


samyogo ghorasamsüramülanirmathanaksamah | 

atmamadhye kham àdàya ātmā caiva (> atmanam ca) khamadhyatah W 21 Il 
khütmanor ekadhà yoga (> yogád) na kiricid avasisyate | 

antastejo vahistejà [kh: -tejah; g: -tejo] sarvabhaso niramayah I 22 Il 

58a kh) samayam kayagahanam madhyamam karparar tyajet | 


Union (sarnyoga) can churn (and destroy the very) root of (this) terrible 
transmigratory existence, having taken up the Sky in the centre of the Self and 
the Self in the middle of the Sky." By uniting the Sky and the Self (just) once, 
nothing (else) remains. The inner radiant energy (tejas) and the outer one, the 
light of all things, devoid of imperfection, should abandon the middle bowl 
(karpara) (?), which is the abyss of the diseased (sámaya) body. (21-23ab) 


*' The MSs read satvasatvamtaràma tyágálamve bhave nave. This makes no sense. I 
have very tentatively emended to satvasatvantare nama tyagdlambe bhave ca vai | 
?' In other words, the Void in the Self and the Self in the Void. 
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69a) 82b g) khacandracamdrika yena (> tena) [g: (?)] ciccakre carccità ciram ll 
2311 

moksalaksmyà spandanante [k, g: spadamnamte; kh: spandanante] krtarn 
Gtmanam àtmaná | 

candre$a$ candradhamnisthas tathà [k: tatpas kh: tastha; g: -sthasta] 
tatkalikojjhitah [kh: statkalikojhitah; g: sthastatkalikojhitah] || 24 W 
kalikamtakulàsakto nihkalo * vijrmbhate [kh, g: vijrbhate] | 

Subha [k: $rutau; kh: Subhau; g: subhau] suvigatà bhati tadbhatma pürayej 
jagat M 25 I 

Sucir agniprabhàsátmà tadà kàlikulesvarah | 


The moonlight of the Moon of the Sky (of consciousness) is 
contemplated by that in the Wheel of Consciousness for a long time. The Self is 
fashioned by the Self and by the Laksmi of liberation within (that) pulsing 
(consciousness) (?). The Lord of the Moon who is located within the abode of 
the Moon is devoid in that way of that Kalika, Conjoined to the Kula within 
Kalika, he unfolds undifferentiated (niskala). Auspicious, and well dispersed, 
she shines. (Her) nature its Light, (she) fills the universe. Then the radiant Lord 
of the Kalikula is the light of Fire. (23cd-26ab) 


The Lord of Kula, the Sun with twelve rays 


yada paricátmake parica rasmayo bhasurantarah [k:- narà, kh, g: -rà] \\ 26 || 
bhavanti parhcadhamatmas tadà pamcarthaparagah | 

yada loke mülakule laksyamánesu sadmani \| 27 ll 

laksmicakram vikasitvam tadà ràvah susamsthitah [k, kh, g: ravasthitah] | 

yada dvádasaràsistho raSmipumja (> puiijah) paro vamet (k, kh, g: dvamet) ll 
28 Il 

tani [kh: (?)] kalayate [kh: (?)] samyak [kh: (?)] tadà kulapatir bhavet | 


If the five rays (of the senses) within the Shining One (shine) within the 
five-fold nature (of their objects), then the one who is the Five Abodes (of the 
senses) transcends the five objects (artha).” If the Wheel of Laksmi (i.e. Kali) 
unfolds within the world which is the root Kula within the abode the objects of 
perception, then the Sound (of the supernal Sun) (ráva) is well established. If 
the supreme mass of rays present in the twelve rays were to be emitted and 
differentiated properly, (the yogi) is then the Lord of Kula. (26cd-29ab) 


bhavabhavavinirmukto [kh: -mukta; g: -mu *(?)] bhavabhavantarasmibhuk |l 29 
ll 

mayā vipatalavyagras tadā kulapatir bhavet [g: patibhavet] | 

citkhecaratas tv asthah khātmā [kh: (?)] khakham akhamditah [kh: (?)] \ 30 Il 
tatra raSmikulakrami tadà khecarabhāg [k: ce * ra, kh: ce * (?); g: cera] bhavet 
| 


? The twelve Kalis that are the rays of the Sun of Consciousness are here, it seems, with 
the five types of sensory objects and their five ‘abodes’, that is, the field of the senses 
along with the Root of Kula and Sound, which is the ‘resonance’ of sensory perception. 
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drgadasim (> -drgdarst) drgantaranto (k, kh, g: drganartanto) dr$yadrsto 
virajate | 31 || 
na drdgadrdga và drastà tadà rasmikulesvarah | 


Free of phenomenal fettered existence, enjoying the inner rays of 
phenomenal fettered existence,” (the yogi) is then the Lord of Kula. Established 
as a Skyfarer, his nature the Sky, the Sky of the sky. Undivided, entering there 
into the mass (kula) of rays, he is then endowed with (the state of a) Skyfarer, 
and the perceiver of perception. Within the inside of perception, the object of 
perception perceived, shines. The perceiver, who is neither perception nor its 
absence (drdgddrdga và ?) is then the Lord of the mass of rays (rasmikula). 
(29cd-32ab) 


69b) 83a g) abhogabhogasambhogt bhogabhogagraguhyesah [g: bhogam-] V 32 
Il 

bhogapirndamtako piridi tathā kalikramagrant | 

subhásá lasate bhasyam bhüsyam bhasati tadgatam [g: tada* tar] V 33 M 

yasya bhüsyarh navabhasa rasminütho hy asau smrtah \[kh: (?)] 

maridiram [kh: (?)] marndire lino mamdiro mamdiramtagah W34 II 


(The Siddha who is the Lord of Kula) experiences (both) worldly 
experience and its absence. He is the Lord, the secret (reality) which is the 
foremost experience of worldly experience. Embodied, he brings about the end 
of the body of worldly experience, and in that way is foremost in the Kalikrama. 
(The goddess, who is) beautiful light, dances (the dance of) the object of 
illumination and illumines the object of illumination present within it. He whose 
object of illumination is the Nine Lights“ is said to be He who is the Lord of the 
Rays. The temple (of the Siddha’s identity) is merged within the temple (of the 
goddess’s identity), and (so) the temple is within the temple. (32cd-34) 


The Thirteen Kalis of the Supreme Sun 


58b kh) vrttidhamavikasatma ravir eva vijrmbhate | 

dvadasatma | dvüdasüstho [kh: -Sastho; g: dvada* stho] dvadasamtamta- 
bhasakah WM 35 II 

martrarasmikulakami (> -kī) kalikacakranayakah | 

rasmibhedaprabhedena te sphuramti sphuratprabháh | 36 || 

tesam amtah para diptih kdlayamti virajate | 

tat kramam sampravaksyami mukhapaéramparagatam || 37 |l 
pronmisadrasmikhacitau jrrnbhaty eva dasatrikam | 


It is just the Sun, which is the expansion of the abode of the modalities 
(of consciousness) (vrtti), that unfolds. It is twelve, and is located in the twelve, 
and it shines within (the reality) within the twelve. He is the leader of the Wheel 


® The manuscripts read mayd vipdtalavyagras; clearly this reading is too corrupt for me 
to emend. 

* Perhaps these lights are the syllables of the nine-syllable Vidya of Kalasarhkarsini, 
that is, KHPHREM MAHACANDAYOGESVARI. 
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of the Kalikas, and has no desire for the mass (luda) of the rays of Mantra. They 
shine, radiant lights, by the division of the various rays. Their inner supreme 
radiant energy (dipti) shines, differentiating (in various forms). I will tell (you) 
that process (krama) that has come down through the oral tradition. The 
thirteenth unfolds, inlaid with the unfolding rays (of consciousness). (35-38ab) 


srstikali ca [all: ya] samhart srsta ya paramesvart || 38 ll 

sthitikalt tato ghorà tatah samharakalika | 

raktakali carvayanti [all: carcayariti] raktagamavibhedatah | 39 || 

suküli yamakàli ca mytyukalt bhayavaha | 

bhadrakali tathà cānyā paramādityakālikā | 40 Il 

70a) 83b g) marttamdakalt kalagnirudrakali mahollbanà [all: maholvaná] | 
mahākālakule kali mahübhairavakálikà | 41 (| 

trayodasavidhà kali vijieyà ra$mibhedatah [k: -bhedah(?)] | 


The Supreme Goddess who has been emanated is 1) Srstikali (the Kali 
of Emanation), who withdraws (all things into consciousness). 2) Then (comes) 
the fierce Sthitikali (the Kali of Persistence), and then 3) Sarnharakalika (the 
Kali of Withdrawal). (Then there is) 4) Raktakali (the Kali of Blood), who 
relishes (consuming emanation), according to the various ways that blood 
(rakta) comes forth. 5) (Then come) Sukali, 6) Yamakali, and the frightening 
7) Mrtyukali, and another is 8) Bhadrakali and 9) Paramādityakālikā. (Then 
come) 10) Martandakali, 11) Kalagnirudrakali, who is very powerful, and 12) 
the Kali who belongs to the Kula of Mahākāla and 13) Mahabhairavakalika. 
One should know Kali who is of thirteen kinds, in accord with the division of 
the rays (of consciousness). (38cd-42ab) 


paramarkaprabhasanta (> -prabhüsántah) sphuratsmaranadipitah | 42 ll 
bhariipa parama kali kálayanti [k, g: karayamii] jagatsthità | 

ekadhá triprakàrà sā tridhà sā turyagà smrtà || 43 || 

pamcadhd caiva sodhà ca saptastanavadha [g: -na * dha] smrtà [k, g: -tah] | 
dasaikà [g: -kàrn] dasadhà [g: damsadhà] devi tathà dvàdasadhà priye \\ 44 || 
trayodasavibhedena grasate sacarácaram | 

tenaisà kālikā jrieya tasyà mamtram $rnusva me M 45 Il 


(They are all) within the light of the Supreme Sun, energized by the 
flashing pulse of recollection. The form of the supreme Kali is light; she abides 
in the universe, generating time. Once (i.e., single), of three kinds, she is 
threefold and said to be in the four. She is fivefold, sixfold, and considered to be 
seven, eight and ninefold. She is eleven, tenfold and so too, O beloved, 
twelvefold.^ Divided into thirteen, she devours the mobile and immobile 


^5 These numbers denote the serial emergence of the Kalis. Kali emerges by a process 
called ‘kalana’, a term that has several meanings, one of which is ‘enumeration’ 
(sarnkhyayana). See TA 4/173cd-175. 
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(universe). Thus, she should be known to be Kalika. Now listen to her mantra 
from me.” (42cd-44) 


Ravini 


pitjyasiddhams tathà pitham rásidvadasasamgatam || 49 |l 

sarilikhya mamdalam devi mahddvadasasammitam | 

70b) madhye trayodasam karyam rásivarnasamanvitam || 50 || 

raktena rajasa devi caturlekhyam prapürayet | 

caturdvürasamayuktam tatra piijyam kramottamam | 51 |l 

mahakali madhymáà syan madhyàd [kh, g: másyà * dhyad] ghora maholvanà [k: 
maholva * * (?)]1 

sphuratkalagnilaksani romaküpe patamti hi V 52 || 

yasyà garbhe [kh, g: garbha] sikhakoti kotitejo [kh: *; g: te *] vrjrmbhate [g: 
vrjr * te] | 

jvaladvakadhakara (> -dvàdasadhakàrà) rāvinī bhāsurānanām | 53 I 

vaktrava vi * nisdyüta(?) [kh: vinistva; g: vinistyuta] (> vaktrantavinisrtam * *) 
sphuratkalpamtapavakam | 

gambhiraddhana humkara trasitoccandamamdalam M 54 |l 


O goddess, having drawn the mandala measured out by the great twelve 
associated with the twelve rays, the venerable Siddhas and sacred seats, 
s the one in the centre who, fierce and very powerful, has (come 
forth) from the centre in hundreds of thousands (of forms). Pulsing radiantly, 
they fall into (just a single) pore (of her skin), A fire with billions of flames 
extends within her womb — she is Ravini, whose face is radiant light, and whose 
form burns in twelve ways. The (purifying) Fire that flashes forth at the end of 
(a cosmic) Age (kalpa) has come forth from within (her) face. The assembly of 
fierce (deities) is frightened by the deep sound (of her) HUMKARA. (49cd-54) 


Karankini, the Thirteenth Kali 


anamtddiphanimdremdragrase ghasmarabhairavam (> -vim) | 
aparnalaksaparnádya mumdapidavirajitam [kh: mumdo-] [kh, g: -tà] \ 55 W 
sarvadhvapatikamkalamekhaladhamamamditam [k: -pari-] | 
kalardatrisataskamdhavasitam (k, kh, g: -Satam-) bhairaveksanam | 56 Il 
vidyudulkasahasraughaksepasamkasalocanam [g: vidyu * lka-] | 
asakrtpidabrahmandamandapam bhrkutimukham W 57 \\ 

kakalikulakrsnabhra(> kalika- -bham) nirasatkekareksanam | 

cala * * sirohasta [kh, g: cala Siro-] ghattitadhvapatisvaram || 58 ll 

mahdatarani mudraughakesart [kh: kesuri; g: kesu *(?)] krta kurpparam [kh, g: 
-rā] | 


(She is Karankini,) a voracious Bhairavi (engaged in) devouring Ananta 
and the rest of the Lords of the Nagas (at the base of the universe, to go on to 


^5 The pinda mantra of Kütesvaricakra (i.e. the assembly of thirteen Kalis) is extracted 
next in code. This is KHPHREM. The mantras of the Kalis all begin with this syllable 
(pinda) followed by the name of the Kali in the dative and the salutation NAMAH. 
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consume the rest above). Naked (aparna, lit, ‘without leaves’), she is adorned 
with hundreds and thousands of leaves, and is beautiful with a diadem of 
severed heads. She is adorned with the power of the girdle of the skeletons of all 
the lords of the Path. Her shoulders are clothed with hundreds of dark nights 
(kālarātrī) and her eyes are (fierce like) Bhairava's. Her eyes are like the casting 
of torrents of thousands of lightning flashes and burning coals. The awning 
(under which she sits) is made of the Egg of Brahma, that torments (its 
inhabitants) repeatedly. Her face (is severe) with knitted brows. She shines 
darkly like the Kalika Kula, she casts her eyes (in a frightening) squint. She 
moves her head, pressing down on the Lords of the Path. O great goddess who 
saves (the afflicted), (her hair is like a lion’s) mane (fastened) by the flux of 
Mudra, fashioned with skulls. (55-59ab) 


sphuradürdhvamahànetravahnijvalitavigrahüm | 59 |l 

71a) 59b kh) dorddaridamuridasarmghattasphuranmayarmdagahvaràm | 
uttastkrtasadakhyam Satakamkalamalinim \\ 60 Il 

asesadevatücakra * * makramaghasmaram [kh, g: cakra makra-] | 
nipatitatvagravara krtarabhatibhairavam | 61 Il 


(Her) great (third) eye throbs radiantly above (on her forehead), its form 
burning with fire. She is the abyss of the Egg of Maya, that pulses radiantly by 
the striking together of the severed heads and arms she wears as a garland of 
hundreds of skeletons; voracious, (she invades) all the assemblies (cakra) of 
deities (7). (59cd-61) 


visvaksayakaroccamdabhriiksepodbhasitananam | 
sahasakülamurmdaughakrtatripurabhairavim | 62 || 
krtümtasatakarkalakimkinijalamariditàm | 
márttardakamdalàpidakrtakanthasragulvanam M 63 |l 
kalagnirudramumdoghamekhaladamamamditam | 
rudrarajesvarakramtakrtanamdva (> -nanda-) nitarnvakam || 64 || 


(Her face) shines with the fierce arching of (her) brow, that destroys the 
universe. She is Tripurabhairavi, (whose ornaments) are made of a mass of 
severed heads (of men that suffered) a hero’s death (sahasakála). She is adorned 
with a network of hundreds of skeletons (belonging to the Lord of) Death, with 
which she is adorned like a net of small bells (kirkini). The sun has been 
fashioned like a banner tied as a chaplet around her head, and is mighty with a 
garland (around her) neck. She is adorned with a garland as her girdle (made of) 
the mass of Kalagnirudra’s heads. She is accompanied by Rudra, who is the lord 
of kings, and she bears Nanda on her hip. (62-64) 


85a g) nárayanasphuraddeha * * pretamalarinim [kh, g: sphuraddeha preta-] | 
brahmakamkélasadvinavadanaikavinodinam [kh, g: -tām] || 65 || 
asesadevatacakrakramakramanaghasmaram [kh: kramà krama-; g: kramà kra 
* nagha-] | 

nipitatva gamüdhàna bhairavesanabhüsakam I 66 |I 


“ Line 61cd is so corrupt it is unintelligible. 
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aSesabhairavesanadehakarnavatamsakam | 

ksayaksanasphutàd vaman nrttacitravinodinim [k: -cinna-] \| 67 || 

dhyátvà svadhamni vitato piijaniyatha [kh: (?)] mamdale | 

tadvad evya (> devyah) prapüjye va (> prapiijyas ca) dhyeyah sarva 
yatharthavat [kh, g: sarvà ya-] M 68 ll 

pratibhedagatà saikà devadevi karamkini | 


(Her) body shines (like that of) Narayana, she who is the enemy of the 
garland of great ghosts (?).* Her one pastime is playing the good vind made of 
Brahma’s skeleton. Voraciously greedy to invade the sequence of cycles of all 
the deities * * *," she illumines the Lord Bhairava. All the Lords and Bhairavas 
adorn (her) body and ears. Emitting (the universe) because the moment of 
destruction is clearly manifest, she delights in the wonderful variety of (her) 
dance. 

Having visualized her extensively in her own abode, she should be 
worshipped in (her) mandala. The goddesses should be worshipped in the same 
way. They should all be visualized in accord with (one's) purpose (yathartha). 
Present in each variety, she is Karankini, the one goddess of the gods. (65- 
69ab) 


The Worship of Karankini 
The Animal Sacrifice 


71b) mahāpaśūpahārādyair jalajai sthalajais tathà | 69 M 

khecarais capi devesi devadevi (> -virn) prapüjayet | 
mahdaSsarkharghapatradau krtvargham alin mahat W 70 ll 

tena samproksayed ädau pasum ghorena cetasá | 

pascüd ghorüm samalamvya vrttim paramabhairavam | 71 |l 
dvadaSarkodite marge rüdho mamtresvaratmakah [g: svarā * *(?)] | 
vaktrodvamanakotpatapatat pátayate pasün | 72 ll 

60a kh) anyathà pasughatt syad anena rahitam yadà | 


O queen of the gods, the goddess of the gods should be worshipped with 
offerings of human beings (and beef mahdpasu), fish, animals and birds, having 
made the liquid offering (argha) of great alcohol (ali) in the sacrificial vessel 
(arghapatra) fashioned from a human skull and the like (mahasamkha). One 
should first sprinkle the sacrificial animal at the beginning with a fierce 
(determined) mind (to do so). After that, assuming the fierce state of mind of the 
supreme Bhairava, (the officiant), his nature the Lord of Mantra, mounted on the 
path on which the twelve suns rise, slays the sacrificial animals by the fall of the 
portent that is vomited up from his mouth. (If it happens) in another way, 
without this (taking place), the animal would be (sinfully) slaughtered (not 
sacrificed). (69cd-73ab) 


nivedya sahasenaiva dhuned vayamtate punah || 73 || 


?* The meaning of the expression * * pretamalarinim is not clear to me. 
? nipitatva gamádhána; the text here is too corrupt for me to emend. 
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tadà vidarya khadgena tiksnaSastrena và priye | 
85b g) chitvasipadam vai * * saraktam vinivedayet | 74 |l 
padmam daksinamaram ca diksu raktarichatàr [kh: cchatà; g: ksata] kuru | 


Having offered it audaciously, he should make (the victim) tremble and 
shake (vayaritate (?)) again. Then having cut it to pieces with a sword or a sharp 
weapon, O beloved, and having severed the asi (?) foot, it should be offered 
with the blood (?). The blood should be sprinkled in (all) directions. (73cd-75ab) 


kardamam kàrayet tatra rüdhirenaiva bhairavi [k, kh, g: dhairavi] W75 M 
nivedya vividhàm bhaksyàn [g: vaksan] balimarmtram prakalpayet | 

dkamthatah pived raktam madyam vàpi mahesvari | 76 Il 

tatas tu vaktrakusumaih sphurjad arceta kalikam | 

mudrà kararkinir ghoram bhairavim và [kh, g: vàm] pradarsayet W77 Il 
lelihànàm mahaghoram atha devi pravaridhayet | 

evam  abhyarccayed — cakram — [kh: — -yeccakram; g: -ye * kram] 
yathavibhavavistaraih V 78 || 


O Bhairavi, mud should be made there with just blood alone. Having 
offered many kinds of food, he should think of the Mantra for the animal 
sacrifice. Blood should be drunk to the full, or else wine, Mahesvari. Then with 
the flowers from the mouth, shining radiantly (sphurjad (?)), he should worship 
Kalika. (75cd-77ab) 

He should exhibit the fierce Karamkini mudrà or Bhairavi (mudra). O 
goddess, he should form the very fierce Lelihdnd (mudrà). In this way, he 
should worship the cakra as his means permit. (77cd-78) 


Initiation of the Disciple by Possession (avesa) 


tatah pravesayec chisyam proksitam càvalokitam | 

72a) bahir yacanikayanam sthapyasmai tadanam kuru V 79 |l 
carukam damdakastham ca virapanam samarppayet | 

karayoh ksobhayogena saktirn preravàm (> prerya) samüsritah V 80 || 


He should then introduce the disciple who has been consecrated and 
viewed (by the teacher) Having parked the vehicle of (his) request 
(yacanikayana) (?) outside, (the teacher) should strike him. The sacrificial pap, 
the stick to clean the teeth, and liquor (virapana) should be placed in (his) hands 
and, having impelled Sakti by arousing (her), (the disciple) takes (his) place 
(samàsrita). (79-80) 


sabhavarntaprayogena sphuradunnasya yogatah | 

karavesam prajàyeta tadasau samayt bhavet || 81 ll 

pascát pravesayed devyà pasum eva krtürthavat | 

damdavad varndanam karyyam tena hrstena cetasà || 82 ll 

paścād ullàsya püjajyam kramam enarm (> evar) tu naktavat (> raktavat) | 
86a g) samsodhayet tata chisyam pürvasaktiprayogavat | 83 || 
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By inwardly applying the true being in association with the elevated 
face (?),® the possession by the imposition of hands (karavesa) (takes place), 
and he becomes a regular initiate (samayin). Then (the teacher) should introduce 
the goddess’s sacrificial animal (i.e. the disciple) like one who has 
accomplished (his) task. (The teacher) should (prostrate, straight as) a stick, and 
praise (her) with a joyful mind, and then with enthusiasm purify the sacrificial 
butter and the liturgy (krama) in the same way, like the blood (of the sacrificial 
victim) and the disciple, as (was done) previously, by making use of (his 
spiritual) power (Sakti). (81-83) 


krsam vrttim samasrtya krsam (> krśām) evam vilokayet | 

punah pürvatarüm (> pürnataram) vrttirn [kh, g: vrtti] avalamvyaiva [kh, g: 
avalamvyeva] sadhakah | 84 Il 

60b kh) piirnariipam samálokya krsam evar vilokayet 

punah piirnataram vrttin avalamvyeva sadhakah [g: sadhah *] W 85 Il 
pürnarüpam samálokyam [kh: -lokya] mahàkáliri kulakulam | 

parca bhitvà dhupam [kh: dhapam] caiva kayavakcittabhedatah \\ 86 || 

tadā kücais tathakaras tadrüdhyàs tadvilapakah | 


The adept (sádhaka), having entered into the mode of being of (the Kali 
called) Kr$à (Emaciated), should view (the goddess) Kréà, having again 
assumed her fullest mode of being. Having viewed the full form, he should view 
in the same way the ‘thin’ one. Having again assumed the fullest mode of being, 
he should view the full form, the great Kali Kulakula. (84-86ab) 

Having penetrated through the five and dhupa (?) (variously) according 
to whether it be the body, speech or mind, then with that form, mounted on that, 
they are the destroyers of that (?) (86cd-87ab) 


evam sambodhya tam $isyam siddham bhavati bhamini | 87 I 
cidaikyapürnadevatvam ànaridar tat svarüpatah [k: -kah; g: svarüpah *] | 
tadā viddhas tu [k, g: viridvastu, kh: vidvastu] jānīyāt tan (> tam) 
yathonmádavat [kh: mānya-] priye W 88 || 

72b) evam tad iksinam kuryád ücáryo kramaparagah | 

yasyevam diksayet samyak [g: samyat] sa mukto bhavabaridhanát | 89 |l 
anyathà devadevesi tilajyanalayogatah | 

puroktam [g: puraktam] vrttim alambya yasya yasyavalokayet || 90 || 

tarh tarh nayati sdyojyam [kh: yojya] vacas tv avitatham mama | 


Having awakened the disciple in this way, O fair lady, he becomes 
successful (siddha). That is, (he becomes) spontaneously the very nature of 
bliss, which is the full divinity of oneness with consciousness. Then he should 
be known to have been pierced (viddha) (by the goddess, and is,) O beloved, 
like one who is mad. (88) 

The teacher who has mastered the Krama should gaze upon (his 
disciple) in this way. Whoever he initiates properly in this way is liberated from 
the bonds of phenomenal existence. Otherwise, O mistress of the gods, (if that 
does not take place in this way,) assuming the aforementioned state of mind, 


°° The meaning of sabhàvaritaprayogena sphurad unnásya yogatah is not clear to me. 
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whoever he gazes upon, along with (making offerings to) the fire with sesame 
seed and clarified butter, he leads to a state of union (sáyujya) (with the deity).*! 
(This will surely be so;) my word is not false! (89-9 lab) 


anukrame yada saktah [g: Sakto] kuryad và vyavaharakam M 91 Il 

yasya yasya sadaivam [k, g: sahaivam] hi tam nayed brahma [k: ta nayed 
vasra(?), g: tarn nayad vrahma] sasvatam [g: * svatam(?)] | 

atrürüdhah sparSayeta yam yam và pritacetasà || 92 |l 

86b g) tarn muktam nàtra samdehah [g: -deho] satyam satyam ganàrnvike | 
evam vidhim tatah krtvà pascád evam kramam punah || 93 Il 

yajeta paramesani pascát asyarpayet mahat | 

kalasam carghapatram va pürvoktakramayogatah || 94 || 

tenabhisecyatam devi kramam asmai prakaSayet | 


If he is engaged in the consequent process and performs the rite 
(vyavahüraka), whoever it be, always (engaged) in this way, he is led to the 
eternal Brahman. Whomever (the teacher) who is mounted here (into this state) 
touches with a loving mind, he is certainly liberated. There is no doubt here 
(about it). O mother of the (attendant) host, (this is) true! true! (91cd-93ab) 

Having executed the procedure in this way, and after that, the Krama in 
the same way again, O Supreme Goddess, he should offer sacrifice, and then 
after that offer a great jar to him or the sacrificial vessel (arghapátra), in accord 
with the liturgy (krama) taught before. O goddess, he should be consecrated 
with that, and the liturgy (krama) should be revealed to him. (93cd-95ab) 


etadabhyásayogena sanmasat siddhim esyati \\ 95 |l 

devadevisvari [g: * visvari] yatra tatra yati na sarisayah | 

vahunátra kim uktena vakprapamcena sundari | 96 ll 

atah parataram nāsti tathyam etad vravimi te | 

evam pràpya mahübháàge külikramavinirnayam | 97 Il 

61a kh) kenacic chubhapunyena janmanáà pascimena tu | 
sadaivabhyasaniyam [g: (?)] hi abhyasat svagatir (> su-) bhavet || 98 Il 


Success will come in six months by means of this practice, O goddess of 
the gods, wherever he may go, no doubt! O fair lady, what is the use of speaking 
much and prolixity of speech, there is nothing greater than this, I am telling you 
the truth. O greatly fortunate one, once one whose (karma) is auspicious and is 
in the last life has obtained the teaching concerning the Kalikakrama in this way, 
he should practice it regularly. By practice (his) condition will be good. (95cd- 
98) 


73a) vácayà pürvasiddhi$ (> pürnasiddhim) ca sádhayaty [g: sadhayety] eva 
nànyathà | 

evam rahasyam [g: raha * m] akhyátam suguptam kalikakramam | 99 |l 
kathaniyam na caiveha $isye mamdapariksite | 


5! If the disciple cannot be totally merged into the deity by this initiation, he is conjoined 
to it by this milder rite. Although there is no complete ávesa, he is conjoined to the deity 
by the teacher’s gaze as he makes offerings of sesame seeds into the fire. 
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anájfiayà kathed yo hi sa mahapataki bhavet || 100 || 

pasyate narakam ghoram yavadabhitasamplavam [kh: -hiita-] | 
na kadácid asau mucye narakàd rauravád iha W 101 |l 

eva sthitirn tam àsthàya varttitavyam tadà naraih | 


He accomplishes the complete accomplishment by (his) speech (alone), 
and not otherwise. In this way, the secret that has been kept well-hidden has 
been disclosed, that is the Kalikakrama. It should not be told here to a disciple 
who has been tested little. He who discloses it without permission is a great 
sinner. He sees a terrible hell and there will be a most astonishing (and terrible) 
calamity. He will never be liberated from the Raurava hell. Having assumed this 
condition, men should then abide (in their practice). (100-102ab) 


Appendix B 
to Chapter Four 


The Wheel of Twelve Kalis According to Chapter Seven of 
the Cificinimatasarasamuccaya — The Collection of the Essence of the 
Tradition of (Kubjika) the Goddess of the Tamarind Tree 


The Ciniicinimatasárasamuccaya is a Kubjika Tantra. Much of this 
short tract, less than one thousand verses long, is dedicated to the presentation of 
Kaula schools in four categories called *àmnaya' — ‘sacred tradition’ or ‘ghara’ 
— ‘house’, symbolically situated in four cardinal directions. This is the earliest 
example of this system of classification, that by the thirteenth or fourteenth 
century developed into six traditions (sadamnaya). The division of the ‘currents’ 
(Srotas) of Saivagama are also set in directions, but these are the directions 
Sadasiva’s five faces are facing. This classification of Kaula schools implicitly 
relates them to directions in the outer world. Indeed, to a degree, they can be 
said to be so. The 'urtarümnáya' — the Northern Tradition of the Kalikula — may 
well have originated in the North of the Indian subcontinent, where Oddiyàna, 
the place with which this Gmnaya is related, is located, in the period of the 
development of the Krama that follows after the Kalikrama taught in the JY. 

The CMSS refers to Matsyendranatha, deemed to be the founder of 
Kaulism in this Age, as part of the pürvamnáya — the ‘preceding tradition’. This 
ascription is made from the perspective of the Kubjika Tantras, to which the 
CMSS belongs. The Kubjikdmata, the first Kubjikà Tantra, refers to 
Matsyendranatha and his school in this way. Here Matsyendranatha and his 
Kaulism are linked to Trika.' This makes good sense, considering the strong 
influence Trika had on Kubjika's pascimamnaya. However, this setup is not 
built into the Krama teachings presented as those of the uttarümnàya in the 
CMSS. The CMSS's account of this and the other ámnàyas is borrowed from 
the sources of those traditions, incorporating them wholesale. As the CMSS 
knows Matsyendranütha and the amndya system, it belongs to a later period, 
along with other Tantras that do so. Even so, the passage we are examining 
belongs to the Bhünavikula we have been examining as the earliest form of the 
Krama, in which Matsyendranátha plays no role. 

The Krama of the CMSS appears to be the state in which it was at the 
time of Niskriyananda. According to the lineages outlined in the Tantras, he 
marks the emergence of the Kalikula from the Kalimata of the JY, much as 
Sivananda, three generations later, marks the emergence of the independent 
post-scriptural Krama system from the scriptural Kalikula. As we shall see, the 
Yonigahvaratantra and the Devipaficasatika know four generations of teachers. 
These are, along with their consorts: 1) Niskriyananda and Jñānadīpti, 2) 
Vidyánanada and Raktà 3) Saktyananada and Mahananada, 4) Sivananda and 
Ratna.” Jayaratha quotes the DP, where these teachers are listed, remarking that 
they transmitted the secret Kaula tradition, that is, the Krama.’ Out of these four 


' See Dyczkowski 1988: 68-71 and 79-84 for a detailed presentation and chart. 
? YGT folio 17b. — 
* Introduction to TA 29/43-46ab. 
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generations, the CMSS knows just the first two, that is, Niskriyananda and his 
disciple Vidyananda. He is followed by Saktyanda, about whom we know 
nothing. Then comes Sivananda who, as we shall see in Appendix D, steps out 
of scripture into history. Thus we can establish the following relative 
chronology: the Mddhavakula > the passage in the CMSS > the 
Devipaficasatika, the Yonigahvaratantra and other early Krama Tantras > 
Sivananda, who initiates post-scriptural Krama, that developed into the fully 
formed Krama system. 

Concerning Niskriyananda, the CMSS tells us that he was also called 
by Krodha Muni. Thus, he was called Niskriyananda. He transmitted the 
teaching, the essence of which is expounded in the fifty verses attributed to him, 
to Vidyananda. Instead of coming from a deity, the original teaching comes 
from Durvas — also called Krodha Raja or Muni - the Wrathful King or Sage." 
He also appears in the tradition of nondualist Saivism that came down to 
Somünanda, as its original recipient from Srikantha on Mount Kailāśa. He holds 
a similar position as the original propagator of doctrine in the Srividya tradition, 
where Lopamudra is said to be his consort. 

Both Niskriyananda and his disciple Vidyananda are described as 
ascetics that look like wild tribal Sabaras (182c and 240). Nisk iyananda used to 
stare up into the sky, a typical posture (mudrá) of Tantric yogi: 
Krama system founded by Sivananda came from Oddiyana, Niskriya 
in a cave to the north of Srisaila, a *Sivapitha" (184c) in what is now Andhra 
Pradesh. This is a notorious place commonly portrayed in early Sanskrit 
literature as a place where ascetics of this sort reside. There this Krama Yogi, 
beloved of the Yoginis (237ab), had no need of ritual, or even to internalize it. 
The text tells us more about the way of life of his disciple Vidyananda than him, 
but no doubt it was much the same. Vidydnanda lived in cremation grounds. As 
‘a Siddha devoted to the practice of Yoga’ (182c), he wondered about at night 
repeating Mantra, searching for a yogini as a partner (nisatana), both as a 
solitary Kaula adept (vira), master of Yoga (yogesvara), and together with 
others and their partners in communal sexual rituals (cakracara) (182-184ab). 
Originally a disciple of Silaciti, who must have been a Kaula, he progressed to 
the Kalika Krama, which is the Knowledge of Inaction, the knowledge of Vama. 
(184cd-188) 

Niskriyananda’s Hymn in Fifty Verses is recorded in the CMSS (7/189- 
240). It is a eulogy of fifty planes (bhümika) of Yoga. Indeed, it is strikingly 
visionary. Typical of the finest expositions of the teachings of the Kali Krama, 
neither myth nor philosophy, one can only call it ‘mystical’. Through this 
‘Knowledge of Inaction’, Niskriyananda revealed the *Kaula nectar’ and how to 
drink it (174cd-180ab), which appears to be elevated yogic cunnilingus. This is 
the teaching of the Mahakalikrama, also called Kalikakrama, which is that of the 
Twelve Kalis, that Niskriyananda transmits to his disciple Vidyananda. It is the 
"transmission of the Kalikankala — the Skeleton of Time'. This is the Kankala 
Kula, which unfolds within the emptiness of the male polarity. (He is the Sky, 


* CMSS 7/157cd-160. 
5 Devotees of Rama Avadhüta, also called Aghore$vara of Kinnarüm's lineage in 
Benares, venerate photographs of him staring up into the sky. 
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which is the Kaula reality of the Kankala Kula within the Sky.) She is the 
energy of Kaula Kankàla, and so is the consuming fire of absorption (grasa). 
The Manthünabhairavatantra refers to a form of Kali called Kalakankalakaulikr 
(KuKh 61/69). She is the Kali of the Skeleton of Time (KuKh 63/37). 
Kalakankala Bhairava governs the Wheel of Rudras in the cremation ground 
called Karavira (KuKh 6/26), which is linked to the ‘tradition of the North’ and 
the Kalikrama in a special way. Clearly, the ‘Skeleton’ represents Time, that 
Kali consumes. Thus, we read: 


‘One's own form devoid of form is the form between form and non- 
form. The undifferentiated reality (niskala) is everywhere manifest (udita), free 
of Being and Nonbeing. Kali, the Supreme Goddess who devours the Skeleton 
(kankála), is manifest (udità) there. Once having drunk from the vessel of the 
sprout (kandala) of the Skeleton born of the nectar of the Sky, she is made to 
pulsate (ghürmità) and to vomit (vamitd), and so the universe comes into 
being.'* 


In other words, the Kali in the centre emits — ‘vomits’ — the Twelve 
Kális that surround her in the manifest world of the time — that of the Year, and 
then absorbs — ‘devours’ — it again. Thus: 


‘One should contemplate the divine Yoni who contains in herself the 
energy within the energy of the Great Time, that is, Kalacakre$vari (the Mistress 
of the Wheel of Time). Thus, she is known as Kali who devours the Kula of the 
Skeleton. The essential nature of Being and Nonbeing is relished by the 
consciousness of the Wheel of Consciousness.” 


Names of this Krama tradition are derived from how the centre of this 
assembly of Kalis is named or the assembly itself. Here ‘Kula’ — ‘the family’ — 
denotes the Twelve Kalis. The name of the Kula is derived from the deity who 
resides in the centre, be it a god or a goddess. It is his or her Kula. In the account 
in the CMSS, it is variously called the Ku Kula (157ab), Sürya Kula (171), 
and Kaulakankala (203cd). Here the term ‘krama’ denotes the Kalikakrama, 
which is the supreme Krama of the Twelve Kalis (162), collectively called the 
Inexplicable — Anakhyakrama, or just Spanda. More specifically, it is called the 
Bhànavikrama (which is defined in 224). The goddess in the centre is given 
various names and corresponding identities. One of the most specific to this 
passage is Khandini (155), which presumes that her assembly of Kalis is called 
Khandacakra,* This is a very unusual and specific name. It is related to the 
goddess's identity as Kundalini, presumably because she ‘breaks apart’ 
(khandini), that is, pierces through the cakras in the subtle body as she ascends 
through it. Thus she ‘consumes’ the Kaulika body, absorbing it into herself. 

Again, she is called Kale$vari — the Mistress of Time — who consumes 
the Kumarikula — that is the Twelve Kalis. Kumari is in the centre of the Wheel 


* CMSS 7/222. 

7 CMSS 7/226-229ab (40). 

* Srikubjikamate khandacakravicáàre amum evarthamn pradhanatayadhikrtyadistam 
māyoparimahāmāyā trikonànanda-rüpini | PTv p. 184 
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of the Twelve Kallis; thus, they are her ‘family’ or aggregate of energies and 
aspects that she devours (249ab). The supreme abode (sthána) of Khandini is 
concerning the Kalis. Generically, she is called Kaule$vari, Kaulinisakti 
(defined apophatically as ‘the will’ in 173-174ab), Kaulest (167) or Kaulini 
(defined in 203cd-204ab). The deity digests (‘devours’) the Twelve Kalis into 
herself and so consumes the cycle of time,’ making it one with her eternal 
consciousness. As such, she is Kréodari (171). Although she consumes 
everything into herself, she is thin as a skeleton, to symbolize that she is devoid 
of any phenomenal nature (nihsvabhava). Thus, she is the all-consuming Void 
of consciousness - the Abyss of the Kula of the Twelve Kalis — Kulagahvari, 
into which they disappear and from out of which they emerge, like the setting 
and rising sun. Thus, we read: 


"The Void (of the Twelve Kalis) that has arisen from the Void (of the 
Sun in the centre) is within the Wheel of the outpouring (udbhava), divided up 
(vibhakta) (into the Twelve Kalis). The form of the Kali of the light of the 
Twelve Suns is the Void (of transcendence in the centre), and she devours the 
Void (of immanence of the circumference). (188-189) 


The two Voids, like the two Suns, are the Twelve Kālis and the 
thirteenth. The former is immanent — the Emptiness of phenomena, and the latter 
transcendent — the Emptiness of the goddess’s eternal consciousness. Just as 
they emanate from one another, they consume each other. We have already 
observed that at the earliest stage exemplified by the passage in the JY, the 
Twelve Kalis and the Thirteenth, the one Kali, are juxtaposed as complementary 
polarities. These two Voids — the former the reflection (pratibimba) and the 
latter the original image (bimba) — the Wheel and the essential nature, Akula (or 
Kaula) and Kula, and the two Suns. According to the teachings of the Süryakula 
(also called the Bhanavikula) - the Kula of the Sun, the Twelve Kalis are 
reflections that shine like the rays of the sun around the original form (bimba), 
which is the thirteenth Kali in the centre. Thus, in a way, there are two Suns — 
the original form (bimba) and its twelvefold reflection that arises from it. The 
world of manifestation seemingly consumes its transcendental source even as it 
is born from it. 

Bhanavi Kaulini is known to the JY, but only mentioned once, in a 
passage found also in the CMSS." Clearly, there is a continuity from the Mata 
of the JY, which is inspired by the energy of the Mata, and transmits it and the 
Kalikrama in general, of which this is a branch. The CMSS stresses that Kali is 
the energy of the Sun (bhànavi), consisting of the twelve risen (suns). (204cd). 
The text repeatedly refers to the Twelve. This is because the twelve are the one 
Sun — ravi. These twelve, in other words, form a unit that is voraciously intent 
on devouring (grasaghasmara), consuming and digesting into the Void of the 
Sky of consciousness within which the Sun rises. Although the CMSS preserves 
the identity of the Kali in the centre, the understanding of her nature has become 
more subtle by identifying her and her twelve-fold emanation as the Void. 


? See verse 172 and note. 
1 CMSS 7/166-167 = TY 4/4/11cd-13ab. See below. 
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Twelve Kalis surrounds the one in the centre; each reflect her like so many 
mirrors. It is like a single face reflected in twelve mirrors. 


‘She is Krsodari (the Thin One) of the Kula of the Sun. The Wheel has 
arisen from that essential nature, and it is established within the rhythm (gati) of 
the Sun of the Sun (bhanvarka) of Consciousness. It shines as if it were a 
reflection (pratibimba), its sole intent is to devour the original image (bimba). " 


Thus, Taksavarta says in his Tantrarajavatarastotra: ‘I sing the praise 
of the sequence-transcending circle of powers animated by the supreme Goddess 
that resembles a single face appearing in contact with a series of mirrors." As 
we shall see in chapter five of the Devipaficasatika, translated here in Appendix 
C, their mandala is a red circle surrounded by twelve others (fl. 59v3)* 
(Sanderson 2006b: 21 n. 55). We find the same in the Kalikulakramarcana. 
According the Trikasadbhava, as reported by Abhinava in Chapter Thirty-one, 
Krama worship is incorporated into Trika by placing the twelve circles around 
the centre into the Trika triple Trident Mandala." 

This reduplicated oneness is also within the centre, where the opposites 
are. As we have seen, they can be male and female. In the CMSS, Kréodari - the 
Old Hag — is paradoxically identified with the lovely youthful Kumari in the 
centre (249). She is mentioned in this role right at the start, so it is not just a 
detail or a stray possibility. The pair identified with the Goddess of Time 
symbolize, no doubt, that her Time is pliable, just as her nature is inscrutable 
(anàkhya). 

Note that the Void in the centre is registered here literally as an absence, 
just as it is by Abhinava. We find a list of the names of the Kalis. Although they 
are the same as in the earlier sources, they are only twelve. The last one — the 
thirteenth — is not counted amongst them. The ‘thirteenth’ in the centre is not 
mentioned at all, even though it is repeated in numerous ways that the shining 
brilliance of the luminous deity in the centre is the Twelve Kalis. The essential 
nature and activity of Kali is to withdraw the world of death and decay back into 
the Void of the eternal plenitude of her pure divine consciousness — the Absence 
in the centre. The scriptures astound the reader with imageless images of Voids 
flowing into emptiness, generating emptiness, consuming emptiness, 
contemplated by astonished yogis who with the awesome audacity (sahasa) of 
the devastating power of the Void witness the destruction of all phenomenal, 
mortal existence in an immensely powerful implosion that gobbles everything 
up in a flash of Light that shines with dazzling brilliance.'* 


1! CMSS 7/172. 

1? dhatte yan mukurdvalivyatikaravyaktaika-vaktropamam śāktań cakram apakramam 
paramayā devyà tad iddhań numah 27cd Quoted by Sanderson (2006b: 23-24 n. 62) 

'* See TA 31/52-58ab and notes. 

"^ The Pratyabhijñā accordingly couples the Light of consciousness (prakāśa) with its 
pulsing radiance (sphurattā), which is made up of its innumerable ‘shinings’ (abhàsa) 
that constitute its manifestation (vyañjana). Given the essential similarity here between 
Pratyabhijñā and early Krama doctrine, we would expect this term to appear in the early 
scriptural sources. But unfortunately, it does not, although the notion it conveys 
certainly does. 
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The scriptures tirelessly intensify the vision with ever deepening and 
expanding planes of wonder." The yogi thus rushes along this via negative, 
which here, in this most secret and internal process — Krama - is the tradition — 
Krama teaching and apocalyptic power of transformation. The language is 
mysterious, as is the reality and the experience it teaches. As we read, we are 
repeatedly mystified and find ourselves grasping for meaning, when we should 
instead be letting go and face the horror of Kala — Death and its power — Kali to 
discover that this, the End of all endings, is the beginningless Eternity that 
engulfs time — kala — and its power — Kali, even as it is its source. Unconfined 
Space (ākāśa), the Sky (gagana, kha, vyoman), the Place (sthàna) without 
location, plane (pada) beyond Being and Nonbeing, Void (Sinya) and 
Emptiness (sinyata); such is the Womb (garbha) of the One Who is pregnant 
with the Void (garbhini). This the Supreme Sun (paramarka) that unfolds like a 
lotus, the expansion of Emptiness into Emptiness of the Year of the Twelve 
Suns, the Eternity of the perpetual recurrence of timeless Time. For those who 
do not know it, their existence severed from this, the Void of their true nature, it 
is recurrent death. For those who are true yogis, Skyfarers in the Void of their 
pure consciousness nature, it is eternal life. 

The influence of the Kali Krama is strongly felt in the later Kubjika 
Tantras, although it is unknown to the Kubjikamata, the earliest Kubjika Tantra. 
By the time we reach the Ambdsamhita, the Kalis appear a couple of times in the 
Kubjika sources. In the Máyástava (chapter 19 of the Ambdsamhita), Kubjika as 
Mahāmāyā is praised as the thirteenth Kali in the centre of the circle of twelve. 
Moreover, it is stated there that Kubjika revealed the Kali Krama to the last of a 
lineage of the Nine Siddhas who transmitted the Kubjika Tantras. In the 
Kumáürikükhanda of the Manthünabhairavatantra, Kubjika's alter ego is 
portrayed in a few places as Kàlasamkarsini Kali, The Trika was a major 
component of the Kubjika transmission right from the start. In the Kubjikamata, 
the earliest Kubjikà Tantra, this is clearly evidenced by the fact that six of its 
eighteen chapters are drawn from the Tantrasadbhava, a Trika Tantra, although 
it was not influenced by the Kali Krama. 

It is clear that the Kubjikamata belongs to a later stage of development 
of Kaulism, because of the primary importance it gives to Matsyendranatha and 
his disciples. It refers to their tradition as the ‘pirvamndaya’ — the ‘first’ or 
‘preceding tradition’, in relation to which the Kubjika Tantras are the 
‘pascimamnaya’, that is, the ‘subsequent’, ‘last’ or ‘final tradition’. The 
Kubjikamata does link Kubjikà to Kali, but not to the Kali of the Kali Krama, 
whereas the Kubjika tradition that developed in the Manthàánabhairava and 
continued to grow throughout it into the later Kubjika Tantras absorbed the Kali 
Krama. It is possible that this happened due to the influence of later forms of 
Trika that had integrated the Kali Krama into themselves. Whether this was so 
or not, we know that it is a relatively developed form, as it characterized as the 
Uttaramnaya in the Yogakhanda (1) of the Manthanabhairava. These are 
markers of development. There are others in the CMSS that foreshadow later 
developments. One is particularly evident. The eight times eight Bhairavas of 
the earlier sources here develops into ‘the knowledge of Vama’, consisting of 


15 Cf. $Sü 1/12 vismayo yogabhumikah — the planes of union (yoga) are wonder. 
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sixty-four energies, with herself as the sixty-fifth. We may take this to be a 
precursor of the fully developed Krama, in which these energies are 
systematically deployed in Five Assemblies (paficacakra) of the later 
Kramanaya. There, as we shall see, the sixty-four energies are deployed into 
five spheres governed, from above to below, by Vamesvari, Khecari, Dikcari, 
Gocari and Bhücari, which is a major feature of the final fully developed form 
of the Krama system Ksemaraja sponsored. '^ 

However, the central feature of the Kalikrama at this earlier stage is the 
cycle of Twelve Klis, emitted and consumed by Kali in the centre. It is this that 
Niskriyananda expounds in his hymn of fifty verses. The goddess is twelvefold, 
as are the twelve suns in the yearly cycle, a view known to Abhinavagupta, who 
also refers to it in his presentation of the Twelve Kalis.'’ Here this feature is so 
strongly emphasised that the teaching is the Transmission of the Sun 
(bhünavikrama), because the energy of Kali is configured in this way. Kali’s 
lunar nature thus takes second place to her solar one. This is the sphere of the 
energies of the Inexplicable, which is the cycle of energies beyond the cycle of 
creation, persistence and destruction that consumes them into itself. This is the 
Skeleton of Time that Kali, twelvefold, consumes. 

Let us turn now to our text. 


Chapter Seven of the Cificinimatasarasamuccaya 
Bhairava said: 


punar anyam pravaksyami àmnüyagharam uttamam [gh: ghana-] V* 
süntasvarodayari [k kh gh: -daya] padam janmadharam tu [k: ti; kh gh: *] 
khandini || 155 Il 

tatrodità devikalà [k kh gh: devi-] kalt kaulikabhaksini [gh: kailika-] | 

36b gh) kaulàcàram kaulagarbham [k: kaula * rbham] kaulodayam [k kh gh: - 
daya] trikaulakam |l 156 || 

tasmát kaulesvari devi kumarikulabhaksint | 


I will tell (you) again something else, namely, the most excellent House 
(ghara) of the (northern) tradition. The energy of the goddess, Kali, who 
consumes the Kaulika and (is Kundalini who is) Khandini (who destroys all 
things), arises within the Foundation of Birth, the plane of the arising of (the 
energies of) the letters (svarodaya) (beginning with A and) ending with S. She is 
Kaulacara, contains Kaula, is the arising of Kaula, and (so) is the triple Kaula,” 
and so she is the goddess Kaule$vari who devours the Kumarikula. (155-157ab) 


1 See Dyczkowski 1987: 129 ff., where these five spheres are explained as planes of 
consciousness, perceptions, senses and their objects. The Mahdandyaprakasa of 
Arnasithha follows a different tradition, where these five constitute the Five Currents 
(paricaváha). They are called 1) Vyomavama 2) Khecari 3) Bhücari 4) Sarnhárabhaksini 
and 5) Raudre$vari. See MNP by Arnasirhha v. 25-50ab. 

" See TA 4/146cd. 

18 Verses 155 to 158ab are missing in MS G. 

? ‘Kaula’ is the aggregate of Twelve Kalis that has arisen from Kula, i.e. Kaulikisakti, 
in the centre. The goddess is triple as Kaula, the emergence of the Twelve Kalis from 
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20a k) tatràvatàram [k: tatravatàram] krtvà tu yatrastho [all: -stha] tamaso 
munih [k gh: muni] || 157 Il 

kathitarn krodharajasya vedhasamkramanam [gh: -garit] krtam W 158 ll 
paramamnayadivyaugham [k g gh: -divyogham] karnat karnam [all: karna] 
kramam sthitam | 

38b g) $lokadvadasanirbhinnam [k gh: snokadvádasanibhinnam; kh g: 
slokadvüdasanibhinnam] sampradàyaparisphuram W 159 || 

guruvaktragatam devi svánubhütyaikalaksanam | 

kalikankalasamkramam [all: kā : -samkrüma; kh: kankalasamkrama; gh: 
kakarasamkramam; g: * kalasar ma] anākhyapadam uttamam [k kh gh: 
anākşa-; g: -papamuttamam] || 160 |I 


She came down into the world, where Tamasa Muni (that is, Durvasa, 
also called Krodharāja) resides. It is the supreme place of Khandini. He was told 
the Niskriyajiiana of Krodharaja once the transmission brought about by 
piercing (of the inner centres) (vedhasamkramana) had been completed. This is 
the Divine Current (divyaugha) of the supreme tradition that is transmitted by 
word of mouth. The radiant manifestation of the tradition is not separate from 
the (mantra called) Twelve Verses. It is the (oral) transmission of the 
Kalikankala (tradition) located in the teacher's mouth. O goddess, its sole 
characteristic is personal experience (svanubhati), and it is the excellent plane of 
the Inexplicable (andkhya). (157cd-160) 


devyuváca 


külibhedam [all: -bheda] katham nātha dvadaSaiva katharn smrtam | 
mukhamnayam [k kh gh: -nàya; g: mukhyamnaya] katham nātha kenopayena 
samikramam || 161 Il 

kathayasva [gh: -$va] prasádena yena tusyamy aham prabho [gh: prabhà] | 


37a gh) bhairava uvaca 


Srnu devi pravaksyàmi külikakramam uttamam | 162 || 

18b kh) dvàdasaiva param bhadre [g: * dre] sampradáyam vadàmy aham | 
aviluptaparavyaptir bhedabhinnà [all: -vyaptibhedabhinna] tu svaprabhà [k kh 
8: -bhām; gh: -bham] M 163 II 

vacam — atitavi$rántir — yoganidra [k g: — -visrántiyoganidrà; gh: 
vdcamatitavisrantiyoganidra] guror mukhat | 

labhyate [all: labhate] ca mahājñānam [g: -na] vidyáràjena suvrate |l 164 Il 

39a g) krodharajena vikhyatam pascad vidyám parityajet [k: paritejet; gh: 
paritejet] | 


The Goddess said: 


the unity of consciousness, and contains them (i.e. Kaula) as that unity. This emergence 
and submergence which is not true action (niskriyd) is the manner Kaula operates — 
Kaulacara. 
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O Lord, how is the Kali division? How is it said to be (the tradition of 
the) Twelve? O Lord, what is the oral tradition (concerning this)? By what 
means is it transmitted? O Lord, tell me by (your grace,) if you are satisfied with 
me. (161-162ab) 


Bhairava said: 


Listen O goddess, I will tell you the most excellent Kalikakrama. O fair 
one, I will tell (you that, namely.) the tradition of the Twelve (Kalis), which is 
supreme. It is the eternal supreme pervasion, the self-luminous light divided into 
various divisions. It is the repose beyond Speech, the sleep of Yoga. O lady of 
good vows, (this) is the great knowledge" one obtains from the teacher's mouth 
by means of the King of Vidyás." It has been explained by Krodharaja. 
Afterwards (once having attained realization), one should abandon (?) the 
Vidya. (162cd-165ab) 


kathayami mahajiidnam [gh: -jħāna] niskriyam [k g gh: nikriyam; kh: nih 
kriyam] $rnu suvrate W 165 Il 

ravipradipako loke sūryamadhyād vinirgatah | 

ravir antargato bhànur [k kh: bhanu g: g: bhánu] bhasayaty akhilam jagat |l 
166 II 

bháànavi kaulini ya sā tatpunjabharitam [all: -paritam] jagat | 

tatrotpanná mahāmantrā [kh: mahāmāntrā] bhairavastastayonayah [g: - 
yodayah] ll 167 II 

20b k) ravibhànumayi devi [g: devi] kaulest [kh: -$ri] kulagahvari | 

37b gh) ksobhünandà virümà [gh: virüáma] tu pa$yate [kh: parmsyate] 
kulasantatih [k g gh: -santati] ll 168 || 


I will tell (you) the great knowledge which is Without Action (niskriya). 
Listen, O lady of good vows. The one who illumines the (immanent) Sun (ravi) 
has emerged from the (transcendental) Sun (sürya).? Ravi is the inner Sun that 
illumines all the universe. (166) The universe is filled with the network (of the 
rays of energy that emanate from) her, she who is Bhanavi Kaulini. The great 
mantras that have arisen there are the wombs (yoni) of the eight times eight 
Bhairavas.? The goddess is Kaulesi, who is the Sun of the sun (ravibhünumayi); 
she is the Abyss of Kula (kulagahvari), the bliss of arousal (and also) repose, 
she is seen to be the Kaula lineage (santati). (165cd-168) 


maháüvyomárnave Saive bhünavikundamadhyatah [k gh: -madhyetah] | 
tatra pralinah [all: pralinás] sarve te bhairavastastayonayah V 169 || 


? This is the definition of the Knowledge of Inaction (niskriyajana). This is what is 
taught here in what follows. 

? This is presumably Kalasarhkarsini’s Vidya. See TAv ad 29/69-70ab and the 
Appendix to Chapter Thirty. 

? Arka / Ravi is the Twelve Kalis, the reflection (pratibimba) of Bhanu / Surya, the 
thirteenth Kali, who is the original image (bimba). 

? CMSS 7/166-167 = JY 4/4/11cd-13ab. 
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bhanavikundamadhye tu layacakram svabhavatah | 

39b g) vilme [kh: vilone; g: valine] svasvabhavakhye [all: -khyam] 
tatsvabhavodayam tatah W 170 Il 

bhavabhavaksayaksinam [k kh gh: -ksayoksinam; g: -ksoyoksinam] ya cinoty 
[g: yasvino-, anye: yaScino-] aSaririnah | 

sā cida nihsvabhavatvad [k kh: niśvabhāvasvā; g: nisvabhavatva; gh: 
nigcabhavasva] süryakulakrsodari [k kh: cchüryà-; g: chüryo-; gh: cchurya-] M 
1711 

tatsvariipoditam cakram cidbhànvarkagatisthitam [k g gh: -sthitah] | 
pratibimbam ivabhati [k g gh: prata-] bimbagrasaikalampatam [k kh: -padam] 
ll 17211 

na kulam kaulinīśaktir na svabhavodayam tatah | 

na samhdarasya samharam divyo ‘sau [all: divyasau] sarvabhogabhuk [gh: -tuk] 
1173 Il 

38agh) icchà cinmatradharmena [k: -dhanmena] aprthagbhavavartint | 


All these (mantras that are the) wombs of the sixty-four Bhairavas have 
merged there into the middle of the hearth of the Sun (bhdnavikunda), which is 
in the ocean of Siva’s Great Sky. The Wheel of Merger is, by its very nature, in 
the middle of the hearth of the Sun. (170) 

Once what is called one's own (egoic) nature (svasvabhdva) has 
dissolved away, its (true) essential nature arises. She Who perceives (the reality 
of) the disembodied being which is free of destruction, Being and Nonbeing is 
the (disembodied) energy of consciousness (cidá) thus, because it is devoid of 
any (phenomenal) nature of its own (nihsvabhava), She is Krsodari (the Thin 
One) of the Kula of the Sun (süryakula). The Wheel (of the Twelve Kalis) has 
arisen from that essential nature, and it is established within the rhythm (gati) of 
the Sun of the Sun (bhdnvarka) of Consciousness. It shines as if it were a 
reflection (pratibimba); its sole intent is to devour the original image (bimba). 
(171-172) 

Kaulini Sakti (is the inscrutable Anakhya, she) is not Kula (the Twelve 
Kalis), nor is it (Kaula) the arising of one's own nature,” nor the withdrawal of 
withdrawal. He is the divine enjoyer of all worldly experience (bhoga). The will 
is essentially consciousness alone, and so does not exist separately apart (from 
consciousness). Such is the emanation of the omnipresent one. (173-174ab) 


Niskriyananda and His Sexual Yoga 


srstih [all: srstis] sarvagatasyaiva samhàram kathayámi te | 174 Il 
rasendnandajam (> rasanàá-) riipam yada [g: pada; gh: yada] grahyena [gh: 
gra * na] grhyate | 

tadà [all: yada] pratyastamas tatra sa ca tam vrttigocaram [k: vrrtti-; kh: 
vrttim-] I| 175 11 

19a kh) 40ag ) ksinavrttih [k g: -vrrttih] pralinatvaj  jàyate [g: 
pralinanvajayate] paramadbhutam | 

trikonam tattrikonastham [k kh gh: ta-; gh: -stha] susiram susirágragam [k: - 
gratam; kh: susiragratam] W 176 I 


* See above 156. 
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Sinyam [k gh: Siinya; g: stranya] Siinyamukhe [k: $ünyamukhai; g: 
stranyamukhai] linam cittam cittantaroditam [all: -rocitam] | 
cidanádimaháyonau [k kh: cipanàdihahünau; g: cidanddicidahanau; gh: 
grhari] 177 I 

kandendriyàni samyojya parasparavidhikrame | 

hitvà [g: ditva] bhàvam na grhnati [k kh gh: grhlati; g: grhnati] yada 
bhavantaram [k kh gh: -tara] citih \\ 178 Il 

tadā tat paramari brahma svasvabhüvam pravartate | 

etat kaulamrtam siddham [gh: siddha] yoginibhir udáhrtam [k: -hrtah] M 179 Il 
21a k) niskriyanandapddais ca bhütale samprakasitam [all: sarpraküsitam] | 


Now I will tell you (about) withdrawal (sarnhara). If the entity (rapa) 
born of the bliss of tasting (rasand) is perceived as an object of perception, it 
then recedes there into the field of the activity (of the senses). Once this activity 
has ceased because it has dissolved away (into consciousness), the supreme 
wonder arises. There is a Cavity (susira) at the extremity of the Cavity which is 
the Triangle within that Triangle.” The Void is merged into the mouth of the 
Void, and the mind (citta) arises within the mind. . . . conjoining the senses of 
the root (kanda) in the house of licking, which includes kissing and the rest, in 
the rite (krama) of the mutual practice (vidhi) and, if abandoning one (emotive) 
state (bhava), the mind (citi) does not grasp another, then the supreme Brahman, 
which is one's own essential nature, manifests (pravartate)."* That, the yoginis 
say, is the Kaula nectar, which has been accomplished and has been revealed in 
the world by Niskriyananda. (174cd-180ab) 


* This appears to be a reference to saddracakra (see above, note 36 to Appendix A), the 
hexagon formed by the superimposition of two triangles, one facing up and the other 
down — male and female. The two are portrayed here as couples: the Cavity and the 
mouth of the Cavity, the Void and the mouth of the Void, and, engaged in this cognitive 
Yoga, they are Mind (citta) uniting with Mind (citta). 

^ The bliss of Inaction (niskriya) is being taught here. The term reminds us of 
"nirácára' , which is also considered to be the supreme state. Niskriyananda revealed the 
‘Kaula nectar’ and how to drink it, which appears to be elevated ritual cunnilingus. 
Reference to this practice is also found in the Jayadrathamala, that declares: 

te vira virarajanassada [g: rajanah sada] melapabhajanah \\ 

ye pivanti sada visnum [gh: vi *?] bhaga cumvanti [[g: ?] ye sadà | JY 3/38/127cd- 
128ab 


"Those are (true) heroes, kings of heroes, who (enjoy) union (melapa) (with the 
yoginis), those who constantly drink Visnu (i.e, wine) and always kiss the female 
genitals (bhaga). 


The practice continued into the late period of Kaulism. Thus, the Yonitantra 
assures us that a person who conjoins his mouth to the mouth of the Yoni and repeats the 
goddess’s mantra is purified from sin. But by offering the menstrual blood and seed with 
mantra to the Yoni he becomes a son of the goddess Kalika. Yonitantra 3/120. See also 
p. 24 of the introduction by Schoterman to his edition of the Yonitantra. 
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Vidyananda, Niskriyananda's Kapalika disciple, 


38b gh) devyuvaca 


kathitam kasyaiva natha [all: nàthara] niskriyananda bhitale | 180 Il 
mahakalikramam divyam samkrantam [k gh: sakrantam] kasya sarnkramam [g: 
mamkramam; gh: sakramam] | 


bhairava uvaca 


40b g) Srnu devi [g: devi] pravaksyaémi samkramam yasya [g: pasya] 
samkramam || 181 Il 

Silücitir munivaras [k: silācitin munivaram-; kh: sildcitiy munivaram-; g: 
manivaram-] tasya putras tapodhanah [k kh gh: pütratapodhanam; g: 
putratayodhanam] | 

yogabhyasarato [k g: -ratam; kh: -jyasaratam; gh: -tyasaratam] devi siddhah 
lall: siddham] savararüpadhrk [all: sávara-] W 182 Il 

vidyünandeti vikhyāto [all: -tarn] mahadhiravarah [all: -varam] priye | 
Smasanavast [k kh: -vàsi; gh: smasanavàsi] nityastho nisatanaratah [all: nisa-] 
parah [all: param] W 183 Il 

siddhayogindro [k kh g: -yogendra; gh: -yoyendra] viras [all: vīrāś] ca 
cakracararatah [k kh gh: -rati; g: -rata] priye | 


The Goddess said: 


O Lord, to whom did Niskriyananda teach the divine and great 
Kalikrama in the world, to whom was it transmitted, and who possesses the 
transmission? (181cd) 


Bhairava said: 


Listen, O goddess, I will tell (you) about the transmission. The excellent 
sage Silaciti, who possessed the transmission, had a (spiritual) son, rich with 
austerity. O goddess, he was a Siddha devoted to the practice of Yoga, and bore 
the appearance of a (wild tribal) Sabara. O beloved, known as Vidyananda, he 
was most profound and excellent. Always established (in himself), he lived in 
cremation grounds and devoutly practiced vigilance at night (nmisatana). 
O beloved, he was an accomplished lord of yogis — a Hero, and was intent on 
the Practice of the Assembly (cakracára)." (182-184ab) 


Sivapitham [g: -pitha] mahddevi [g: -devi] $risailam [k g gh: -sailam] 
devatapriyam [gh: priyera] V 184 Il 

tasya uttaradigbhage [gh: -vigbhage] nanasikharaparvate [k gh: -sikhara-] | 
tatra hemamayi divyaguha [all: divyam-] siddhasuràrcità | 185 || 

39a gh) tatraradhanakam [all: -dhanatam] krtvà vidyasikharam uttamam [k kh 
gh: -saviram uttamam; g: -seviram vattamam] | 


?' I understand the the Practice of the Assembly (cakracara) to be sexual union (melapa) 
with yoginis and attendant behaviour. 
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karoti [gh: kaloti] Pham tall: deed yogindro [gh: yogrindro] 


bhaktirn [all: bhaktis] fivratararh "fall ^] divyàr [all: divya] krtvà 
Savarariipadhrk [k kh gh: sávara-; g: sàva * rüpadhrk] | 

tasya [gh: tasyan]  tustam | munivaram — [k: | munim-; g: munivara] 
Sriniskriyanandam [g: -niskriyo-] uttamam || 187 Il 

41a g) amoghavani tasyaiva samnkramam kalikakramam | 

19b kh) vamàjfiánam tu kathitam paficasadbhimikakramam [k gh: -sad-; kh g: - 
sar-] 1 188 I 


O Great Goddess, Srisaila is a Sivapitha beloved and pleasing to the 
deities. To the north of it, on a mountain with many peaks, is a divine cave made 
of gold which is venerated by Siddhas and gods. Having worshipped the most 
excellent peak of (all) Vidyas there, the lord of yogis practiced devotion, 


(Thus,) the excellent sage the venerable Niskriyananda was pleased with him 
and transmitted the Kalikakrama? to him by his unfailing words. He told him 
the knowledge of Vàmà, the sequence of fifty planes (corresponding to the 
verses of his hymn). (184cd-188) 


The Hymn of Fifty Verses to the Kalis by Niskriyananda 
(Kalikakramapaiicasatika) 


tesam bhedam vadisyami [g: vadi imi] Srnu sarvar tu parvati | 
vibhaktodbhavacakrüntam [k kh: vibhaktadbhava-; g:  vibhaktyad-; gh: 
vibhaktadbhava] gaganam gaganoditam | 189 || 
dvadas bender fall: dvadasanka-] vyomarüpà khabhaksini [k kh gh: 
71) 

1 j nā] svayam [all: svaram] kşīņāt [k: ksinan; kh g gh: 
ksinan] tat [gh: tan; g: ta] ksinam [g: ksvinam] divyagocaram [kh: -$ocaram] M 
190 II 
21b k) kramasamharasamharam [g: kramam-] paramparyakramanugam | (2) 


I will explain the difference between them. O Parvati, listen to 
everything. 

The Void (gagana) that has arisen from the Void is within the Wheel of 
the outpouring (udbhava), divided up (vibhakta) (into the Twelve Kalis). The 
form of the Kali of the light of the Twelve Suns is the Void (of transcendence), 
and She devours the Void (of immanence). (1) 

She manifests as waned away (ksind) and, having herself waned away 
(ksina), the divine sphere wanes away. The destruction of the destruction of the 
process (krama) (of manifestation) (kramasarnharasamhara) has come down 
through the line of teachers. (2) (189-191ab) 


svakulam [gh: svaksala] svakulátitarn [gh: -ksala-] svapadam svapadantaram |l 
191 Il 


% Here Kalikakrama specifically means the sequence of twelve or thirteen Kalis. 
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39b gh) sprstvà kalikramam divyam uditam oghamandalam [k: ügha-] | (3) 
manonmanapadantastham cidarkodayamandalam | 192 || 
tadbhavabhavitarasam vis$vaughasphuratejasam [k g gh: visvogha-; k kh gh: - 
tekramam MS g ends here] | (4) 

bhittvà [all: bhitva] bodhapadam divyam bodhabhaskarasevitam [all: -vecitam] 
Ii 193 I 

dràvitam cinmaricibhih [all: cinmaricibhih] pitvà tu rasam uttamam | (5) 
citsvarüpaparàkàsam [k: -rüpa * rakasam] sadasadbhavavarjitam | 194 || 
tadantare [all: tadantarah] maharasam [k, kh, g: sara-] parakaSavijrmbhitam 
[k gh: parákása-] | (6) 


The Circle of the Current (ogha) (of the transmission) arises (and the 
Sun of the Twelve Kalis dawns) once one has touched one's own Kula (of the 
energies of the body, senses and mind), which is beyond its own Kula, its own 
plane (of being), and what is within its own plane (of being), the divine 
Kalikrama. (3) 

Established on the plane Beyond Mind (manonmana), it is the circle of 
the rising Sun of Consciousness (bodhabhaskara). It is the radiant energy of the 
cosmic current (visvaugha), which is the aesthetic delight (rasa) sanctified by 
that state of being. (4) 

Once having pierced through the divine plane of consciousness which is 
attended by the Sun of Consciousness, and once it is melted away by the rays of. 
consciousness, and having drunk the best of juices (rasa) (of aesthetic delight), 
(one attains) the supreme Void, which is consciousness and is free of being and 
nonbeing.” Within it is the great juice (of aesthetic delight) (mahdrasa) that has 
expanded forth out of the Supreme Void (parakasa). (5-6) (191cd-195ab) 


antahsvollasavisayam [all: -ya] nànàvaicitryacitritam [gh: -citri *] W 195 || 
avinásaparübhümih [k gh: avindsa-; all: -bhümi] ka alitejasamudbhavà [gh: - 
va] | (7) 

anantà [all: ananta] guptavisranta [all: saptavisrünta] gaganoditacitprabha 
[all: -svabhàm] ll 196 Il 

sphurattejovikdsaughd [all: -sogha] sarmnkramanti [all: -nti] pasurn bald | (8) 
40a gh) bhagam [all: bhaga] bhagapadatitam matarn tanmatam uttamam | 197 
i 


kramam kulakulamnayam [all: kula-] yoginiyuktigocaram [all: yogini-; gh: -ra] 
1(9) 


(The Supreme Void) is the field (visaya) of one's own inner outpouring, 
and is diversified by many kinds of wonderful diversity (vaicitrya). The eternal 
and supreme plane is born from the radiant energy (tejas) of Kali. (7) 

(The supreme plane) is the endless light of consciousness that has arisen 
in the Void (of consciousness) and hidden, it is at rest." It is the current of the 
expansion (viküsa) of vibrant radiant energy (tejas). Penetrating (sarnkramantt) 
the fettered soul, She is (its inner) strength. (8) 


? Beyond the Twelve Kalis, when they have melted away by its own rays, it flows with 
rasa. 
? Here the Void is the Light that arises in Emptiness and is at rest. 
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It is the Yoni (bhaga), beyond the plane of the Yoni (of Maya). It is the 
teaching (mata) -that most excellent teaching. (The group of Twelve Kalis) is 
the Krama. The tradition of Kula and Akula (which is its source) is the field of 
the contemplation (yukti) of the yoginis. (9) (195cd- 198ab) 


kümarn kàmàntaram kamam tejas [all: tejam] tejesu [kh: tejasu] maithunam || 
198 Il 

bhogam bhogantaram bhoga matasaktih [k kh: -Sakti; gh: yukti] prakirtità 
[all: -tah] | (10) 

rudra$ ca rudrasakti$ (> rudrena rudrasaktya) ca yaugapadyena mathitam [k 
gh: yugapadmena bhaktitam; kh: yugapadmena bhamktitam] | 199 |l 

sarudram dravakam [k: dràvakhah; kh: drüvakham; gh: -ka] kham [k kh: ke] 
khe [gh: ke] kankalakulakaulikam [k: kankakekulakaulike; kh gh: kamkokela 
kukaulake] | (11) 

Saktipindadravantastham [k kh: Saktimanda-; gh: mundavravàántastham] 
bhagayoge [all: bhübhayoge] sivántake | 200 || 

20a kh) sapindah [all: sapindas] siddhyate rüpi rüpalayapadàntakrt | (12) 


(Kali, the energy of the Mata,) is Passion (kama), the (divine) Passion 
within (worldly) Passion, the act of union (maithuna), which is the radiant 
energy (tejas) within all the energies. The energy of the Mata is said to be 
enjoyment (bhoga), (spiritual) enjoyment within (worldly) enjoyment. (10) 

Churned simultaneously by Rudra and Rudra's energy, the Void (kha), 
which is the (supreme) Kaula (kaulika) (reality of) the Kankala Kula (i.e., the 
Twelve Kalis) along with Rudra, melts (all things away) within the Void." (11) 

It is within the flow (drava) of the body of energy (Saktipinda) (that 
takes place) within Siva in the course of the Yoga of the Yoni (bhagayoga). The 
possessor of Form (rüpin) (of ultimate reality), endowed with that body (of 
energies) (sapinda) and internalized within the Abode of Form (of ultimate 
reality), is successful. (12) (198cd-201ab) 


kulamülottarah fall: Glamiilottara] | sangabodhottarottarantarah [k kh: - 
*vottarottaratàntarah; gh: -*voddharottaratàntarah] W 201 Il 

22a k) rudrasaktisamàvesat siddhokto *marasàsane [all: -sasane] V (13) 
guruvaktragatam jfünar labhyate svamate mate || 202 || 
bodhabhàskaravijiànam karnat karne [kh: karna] krame sthitam | (14) 


Beyond the root of Kula, it is within that which is beyond the beyond of 
consciousness of the union (of Rudra and His energy). He is said to be a Siddha 
in the Immortal Teaching by virtue of the penetration of Rudra's energy. (13) 

The knowledge (of Inaction) in the teacher's mouth is obtained within 
the Mata of one's own school (mata). It is the knowledge of the Sun of 
Consciousness that belongs to the oral transmission. (14) (202-203ab) 


antargagane ya kacit [all: kavin] sarnvidanandanandini || 203 || 
40b gh) tatsvarüpaparollásavikase [kh: tatstha-; all: -sam] sphurat kaulini | 
(15) 


3! The Void is the Twelve Kilis, the world, and the source and end of the Twelve Kalis. 
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kaulakankalakalaya [kh: -kankola-] grasaghasmararipini || 204 || 

kali  kalaüjani bhima | dvadasoditabhanavi [k:  -sobhitabhdnakt; kh: - 
bhitabhünaki; gh: dvádasodita-] | (16) 

kramakramam [all: kramatkrama] param kramam [k kh: param krama; gh: 
param kramam] samkrámam kalikakramam || 205 || 

sphuraty antargata [all: -gato] ghürmir anakhyam [all: ghrrmmira-] spandam 
uttamam | (17) 


Kaulini is that certain (inscrutable one) who delights in the bliss of 
consciousness shining vibrantly within the inner Void, which is the expansion 
(vikdsa) of the supreme outpouring of that essential nature. (15) 

As the energy of Kaula Kankala, She voraciously consumes 
(grasaghasmara). Kali is the energy of the Sun (bhdnavi) consisting of the 
twelve risen (suns). Terrible, she manifests Time (kālāñjanī). (16) (203cd- 
205ab) 

Both process (krama) and its absence (akrama), it is the supreme 
Krama, it is the Kalikakrama, which is (the enlightening) transmis 
(sarnkráma). It shines radiantly as the inner pulse of inebriation (ghürmi), the 
supreme and inexplicable (andkhya) vibration (spanda) (of consciousness). (17) 
(205cd-206ab) 


cidaciccakramadhyastho [all: -krama * stho] yoganidranubhavitah [all: - 
mubhàvitah] || 206 Il 

SiinyaStinyantaragatah sa [all: SiinyamSiinyantaragato na] vindati kulatmakam | 
(18) 

antargalitaciddhámasvabhàvapadasarvidah [all: -cidvama-; k kh: -sam * dah] 
ll 207 II 

asau [gh: anau] paraparollasah [k kh: pammaparollasa; gh: pamyaparollasa] 
kálicakravijrmbhitah | (19) 


Located between the cycles (cakra) of consciousness and the 
unconscious, it is sanctified by the Sleep of Yoga (yoganidra). He who is in 
between emptiness (siinya) and fullness (asünya) attains the Kula nature. (18) 

It is the supreme (transcendental) and inferior (immanent) outpouring 
that has expanded out as the Wheel of Kali of the consciousness which is on the 
plane of one’s own nature, the abode of consciousness that has inwardly melted 
away. (19) (206cd-208ab) 


brahmaàdidevatàh [all: -tas] sarvā [all: sarvan] bhairavante [all: -vanta] 
prakirtitah [all: prakirtitam ] || 208 || 

ltyate ca param tejah [all: teja] kalavahnighanikrtam [gh: -vahna-] | (20) 

4la gh) citprakasam [k: cipakàsa; kh: -sa; gh: cidākāsa] param [gh: para] 
guhyam uditam kulabhüskaram | 209 || 

dvadasaram sutejadhyam [gh: sutejaghm] bhürisiryasamaprabham | (21) 
Jivasya jivanam [all: jivasafi] jivam prakásayati tanmayam [all: tanmanam] WM 
21011 

tenaiva yuktibhedena pasur vedhayate [k gh: pasumvedhayate; kh: pasu-] 
balam | (22) 

Sivadhamantare [all: §ivadvamantaram] devi sahasoditabhüvanà I| 211 Il 
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hathakramaparüsaktir vedhayet [k: hathakramyaparasaktivedhayes; kh gh: 
hatha * * pará-] mánavigraham | (23) 


All the deities from Brahma onwards are said to be within Bhairava. 
The supreme radiant energy (rejas) dissolves away, made dense by the Fire of 
Time. (20) 

The light of consciousness, the supreme secret, is the risen Sun of Kula. 
It has twelve rays and, endowed with beautiful radiant energy, it shines like 
many suns. (21) 

It is the life of the living being, and it illumines the living being, which 
is of that same nature. In this same way, it causes the fettered soul (and its) 
power (bala) to be pierced (with its energy). (22) 

Contemplation born of Audacity (sahasa) is within Siva's abode. The 
supreme energy of the Process of Forceful (Realisation) (hathakrama) should 
pierce through the form of cognition (mánavigraha) (and illumine it). (23) 
(208cd-212ab) 


vyomatitam vyomapadam uditam [gh: -mudinarn] bhànavikramam || 212 Il 
jvalasahasratejadhyam trailokyam grasaghasmaram | (24) 

22b k) 20b kh) tridhàmodayamadhye [k gh: -madaya-; kh: -madayamakhya] tu 
cittejaparabhavitah | 213 || 

nirvisam visam àkramya kàlakütavibhaksitam [k kh: -tah] | (25) 

kulam kulakulamndyam rasa rasasamudbhavam [k kh: rayasamudbhavam] \| 
21411 

padah paddapadatitam [all: padapada-] sthanam [all: sthüna] kaulikam 
uttamam | (26) 


The Liturgy of the Sun (bhünavikrama) transcends 1) the Void and is 2) 
the risen plane of the Void. It is rich with the radiant energy of a thousand fires. 
It is the voracity of the devouring (grasa) (consciousness that consumes) the 
three worlds. (24) 

It is supremely sanctified by 3) the radiant energy (tejas) of 
consciousness which is in the middle of the arising of the Three Abodes," once 
having penetrated into the Poison (i.e. pervasion — visa) which is without 
poison, digested by the Peak Syllable of Time (i.e. HRIM). (25) 

The plane beyond both (the sphere) with planes (and levels) and that 
without is the excellent location (sthdna) of Kula. It is Kula, the tradition of 
Kula and Akula, the juice (of aesthetic savour) (rasa) born of the juice (of 
aesthetic savour). (26) (212cd-215ab) 


garbhasthà garbhani garbhà paficagarbhaprasüyini |l 215 |l 

41b gh) eka siddhis triyoni$ ca [all: siddhitrayoni ca] udyogakramamalini [gh: 
-krama * lini] | (27) 

svaradivarnavimalam sthanaratavibhaksitam | 216 ll 

tadvisramaparabhiimih kàalitejahprakasitah | (28) 


?' Five more triads follow, marked by numbers as here. Above in 156cd, this triad is 
called the Triple Kaula. The triadic form is differentiated (sakala) and the single form 
undifferentiated (niskala). 
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bodha bodhayate bodham svabodhat paribodhitam [all: para-] V 217 Il 
cakracaravibhedena [gh: cakracara-] sarnkraémanti parasparam | (29) 


Malint of the Process of Exertion (udyogakrama) is the one (supreme) 
accomplishment (siddhi) with three sources (triyoni). She is 1) the Womb 
(garbha) 2) residing in the Womb (garbha); she is 3) the pregnant (energy of 
the) womb (garbhini), who gives birth to five wombs (i.e., KHPHREM). (27) 

It is pure with all the letters, beginning with the vowels, and the one 
devoted (rata) to (that) place has been consumed. The supreme plane of its 
repose is illumined by the radiant energy of Kali. (28) 

(She is) 1) the energy of consciousness (bodha) that awakens 2) the 
consciousness that has been awakened by 3) one’s own consciousness.’ They 
penetrate into one another in consonance with the variety (vibheda) of the 
movement of the cycle (of Kalis) (cakracara). (29) (215cd-218ab) 


svabhümibhümim Gkrantam [all: -nta] khecaram ürdhvakham uttamam [k kh: 
khecanmürddhakha-] (one syllable too long) | 218 Il 

tadvadviryavabhasena [gh: -vabhase *] pindar [all: pinda] spandataram [all: 
pindataram] gatam | (30) 

kalakalam [all: -kala] svakalam ca tyaktvà [k: tyaktya; gh: bhaktya] visrantayet 
[k kh: -yen; gh: -yas] sukhe [k kh: mukham; gh: sukhar] W 219 I 

tatsukhe [all: tatsukham] kridate yogi sprstvà cittejamandalam | (31) 
riipariipantaram rüparm svarüpam rüpavarjitam | 220 Il 
bhavabhavavinirmuktam sarvatoditaniskalam [gh: -la] | (32) 

tatrodità para devi kali kankülabhaksini || 221 M 

42a gh) kankdlakandalam patram pitvà [gh: pitya] vyomamrtodbhavam | (33) 


(Bhairava) the Skyfarer is the upper, most excellent Void, pervaded by 
the plane of the plane of its own (inherent nature). The body (pinda) (of 
energies) pulsates more intensely (spandatara) by the manifestation of that 
vitality. (30) 

1) Once having abandoned time (and its opposite), 2) the absence of 
time (akdla) as well as 3) one's own time, one should bring (all time) to rest 
within bliss. Once having made contact (sprstvd) with the sphere of the radiant 
energy (tejas) of consciousness, the yogi sports in that bliss. (31) (218cd-220ab) 

1) One's own form, 2) devoid of form, is 3) the form between form and 
its absence (arüpa). The undifferentiated reality (niskala) is everywhere 
manifest (udita), free of Being and Nonbeing. (32) 

1) Once having drunk from the vessel of the sprout (kandala) of the 
Skeleton born of the nectar of the Void, 2) Kali, the Supreme Goddess who 
devours (the Kula of) the Skeleton (kankala) (of mortal existence), has arisen 
(udità) there. (33) (218cd-222ab) 


ghürmità vamità sā [k: ya; kh gh: ye] ca tena vi$évasamudbhavam || 222 || 


3 The triadic consciousness dissolves away into pure consciousness at rest. (230cd- 
231ab (41)) 

?! Cf. below, 228cd-229a (40). This is why this Kali is called Kankala Kali, and the 
tradition relating to her is the Kankala Kula. 
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nijadhümasvarüpastho yogi yogabalavrtah [all: yogapalà-] | (34) 
khakandarasam akrsya [all: ka- -raso krsya] mahakramavicarakah | 223 || 
param bhuktvà [gh: bhuktyá] param pitva param drstva [gh: trstva] 
parodbhavam | (35) 

evam samaraso [all: samarasam] bhütvà kalikramavicarakah \| 224 ll 
kalpàntakalpitam = [gh: — kalpántavalpitam] — kalpam [k kh: — kalam] 
kulakalpavikalpitam | (36) 


3) She is made to pulsate (ghürmità) and is emitted (vamità), and so the 
universe has come into being. The yogi, enveloped in the power (bala) of yoga, 
resides in the essential nature of his own abode. (34) 

Absorbing (into himself — dkrsya) the juice (rasa) of the root of the 
Void, he contemplates the Mahakrama. 1) Having eaten the Supreme, 2) having 
drunk the Supreme, and 3) having seen the Supreme, the Supreme arises. (35) 

He who contemplates the Kalikrama, having become one (samarasa) in 
this way, the aeon (kalpa) is conceived within the aeon. It is conceived 
(vikalpita) by the conception (kalpa) of Kula (the Twelve Kalis). (223-225ab) 


23a k) kalicakram abhedam ca uditavyaktamandalam || 225 || 

sthülam [all: sthiila] siksmam tatha Siinyam [ gh: siinya] 

tricaitanyam [all: -tanya] layam gatam [all: -gatah] | (37) 

21a kh) tatra dhàmodità kacid viévakhyà [k gh: visvakhya; kh: -khya] 
sumaricini || 226 Il 

bindunàdaksaye ksine sthane citpadamandale | (38) 

bhüvayed divyayonim [all: -yoni] ca siddhünüm pañca garbhinim [all: - 
garbhini] M 227 I 

mahakalakalantastham [all: -tastha] kalacakre$varim [all: kalacakrart] kalàm 
[all: kala] | (39) 


The Wheel of Kalis is the oneness (abheda) which is the risen (udita) 
Sphere of the Unmanifest (avyaktamandala). 1) Gross, 2) subtle and 3) void — 
(this) triple consciousness has dissolved away. (37) 

A certain (power) with beautiful rays who is called ‘all things’ has 
arisen there (in that) abode when, with the waning away of 1) the Drop and 2) 
Sound, 3) the Place (sthana), which is the sphere of the plane of consciousness, 
has waned away. (38) 

Contemplate the divine Yoni, who contains within herself the five 
Siddhas (of the higher energies of consciousness and the elements) and is the 
energy within the energy of the Great Time, that is, Kalacakre$vari (the Mistress 
of the Wheel of Time). (39) (226-228ab) 


tena kaliti vikhyata [all: viksata] kankdlakulabhaksini [all: -kalabhaksini] \| 228 
ll 

bhavabhavasvabhavasya [all: -subhávasya] ciccakracidacarvitah | (40) 
svadasambodhahladena [all: -bodha-] sphuratkalikramodayah | 229 || 
bhramadbhramaranirghosam [all: bhramadbhramara-] ltyate yat pare pade | 
(41) 

tatra [all: tatron] galitayogendro yogininam [k kh: -ninam; gh: -nanam] priyo 
bhavet | 230 Il 
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visrantabodhavimalo vedhayet khasvamandalam [all: ka-] | (42) 


Thus, she is known as Kali who devours the Kula of the Skeleton (of 
worldly existence). The essential nature of Being and Nonbeing is relished by 
the consciousness of the cycle (cakra) of consciousness. (40) 

The Kalikrama arises (as Kundalini,) pulsing with energy by the delight 
of the consciousness of (its) savour (svada). It merges into the supreme plane 
with the sound of a flying bee (bhramara). (41) 

The yogi who has dissolved away there is the beloved of the yoginis. 
Pure with consciousness at rest, he should pierce through his own sphere of the 
Void. (41) (228cd-231ab) 


kulakálivibhedena nis$renikramamasritah [all: nisroni- -Sritam] || 231 II 
garbhadivadgarbhapadam [gh: -givad-] bhagavat bhagadrüvakam [k gh: 
bhagavam-; kh: bhagavas-] | (43) 

mahácitkamalanandari [gh: nanda] vikasadbodhabhaskaram W 232 || 
hāsyalāsyavilāso yat [all: -lasavilaghat] tad bhramyabhramyacodakam [all: 
bhramya-] | (44) 

cidadharahathakarsakalipiijakramaradhah [k gh: ciradarahatha--kramoruhah; 
kh: cirádàra--kramoruha] M 233 Il 

43a gh) handdanavibhedena tyagagrahapariksaye | (45) 


He abides in the tradition (krama) with no line (nihsreni) by piercing 
through the Kali of the Kula (of the Twelve Kalis). The plane of the womb 
(garbha) is like the womb etc. and, like the Yoni (bhaga), it causes the Yoni to 
flow. (43) 

The expanding (vikasat)? Sun of Consciousness (bodhabhaskara) is the 
bliss of the great lotus of consciousness. The (joyous) play (vilása) of humour 
and dance impels (the universe,) mobile (bhramya) and immobile (abhramya). 
(44) 

When grasping and rejection, due to the distinction between taking up 
and letting go, has ceased, (the yogi) is established in the liturgy of the worship 
(püjakrama) of Kali,^ which is the forceful attainment (hathakarsa) of the 
foundation of consciousness. (45) (231cd-234ab) 
nirtksamanas [all: -màána] tattvajňo jñānārkar [all: -rka] samprakasayet [all: 
sayet] Il 234 Il 
visvaküroditam [k kh: visvā-; gh: visā — * — roditam] cakram 
visvasthityavabhüsakam [k gh: visvāsthityā; kh: viśvāstityā; all: -vabhāsakah] | 
(46) 
visvasamharakas tejas [all: visvasamhariyam] tattejograsaghasmarah | 235 |l 
vividhena  vibhagena [all: vimargena]  hathakramam | anuttamam — [all: 
hathakramya-] | (47) 


* The word vikdsa and derivatives is common in post-scriptural nondualist Saiva 
terminology, but is surprisingly rare in the Jayadrathayamala. However, here it appears 
several times. 

% The dynamism of the Kalis itself is worship. 
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(Such a one,) who knows reality, lights up the Sun of Consciousness 
(jfianarka) (even as) he is engaged in observing (all things). The Wheel in the 
form of the universe is risen (udita) and illumines the abiding state of all things 
(visvasthiti). (46) 

That radiant energy (tejas) is universal destruction. It is the voracious 
one who consumes (grasa) that energy. The Process of Forceful (enlightenment) 
(hathakrama) with its many divisions is the most excellent (anuttama). (47) 
(234cd-236ab) 


karoti kramiko yogi sa [all: sad] yogi [k: yaugi] yogintpriyah [k kh: -priye; gh: 
priyeh] W 236 Il 

23b k) khapaksabhaksini [all: - ksant] bhakşyalakşakşīņā [all: bhaksa-] 
sulaksanà [all: ksalaksagah] | (48) 
sphuratghürmigatanandanityoditavijrmbhitam [k gh: -rata-; kh: 
sphuratpurmiratà-] | 237 || 

svasvabodham [all: -vodha] parümrsya [all: -mrksa] bhavabhavaviparyaye [k 
kh: -vipayaye] | (49) 


The Krama yogi does this and is the beloved of the yoginis. (The 
goddess,) beautiful, and devoid of the objective sphere of enjoyment, devours 
the polarity of emptiness (khapaksa). (48) 

(She does this) in order to eliminate (viparyaya) Being and Nonbeing, 
once having contemplated her own consciousness, which is the perpetually risen 
expansion of the bliss inherent (gata) in the radiant pulse (of consciousness — 
ghürma). (49) (236cd-238ab) 


visrántas tu [kh: visrüntasut; gh: visrántastut] kvacid yukto [k: -yuktà; kh: 
kracidyukta; gh: kacidyuktà] guruvaktrat [k: -vaktra] tu labhyate [k gh: 
rabhyate] \| 238 Il 

nüdhor nordhve [k kh: nàdhonorddhe; gh: nàdhünorddhe] na madhye và na 
bühyübhyantare ‘pi [k gh: vahyebhyantarepi; kh: vahyentarepi] ca [gh: *] | 
(50) 

43b gh) 21b kh) vismitah [all: vismrta] smaryate [k gh: smayate] yatra tatra 
[gh: tatra] kalikramodayah | 239 Il 

Sriniskriyanandandathena Savarenaiva [all: savarasaiva] bhiitale | 

uktà pancasika [all: -sika] devi kalikakramam uttamam 240 Il 


The (yogi) intent (on this process — yukta) rests somewhere (in some 
inscrutable place) and obtains (this teaching) from the teacher's mouth. neither 
below nor above, neither in the middle, within nor outside. (50) (237cd-238) 

The Kalikrama arises wherever the astonished (yogi) recollects (it). The 
venerable Savara Niskriyanandanatha has uttered the fifty (verses and revealed) 
the most excellent Kalikakrama on the face of the earth. (238cd-240) 


devyuvaca 
Srutam deva mayā sarvam [kh gh: sarva] kalikakramapaddhatim | 


siddhasaridohavijiánam | páramparyakramágatam [k: parampaya-; kh: - 
kramogatam] ll 241 I 
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adyàpi [gh: adyapi] samSayo natha tvayoktam prasnapürvakam [all: prasna-] | 
dvadasarkaprabhakalinamasamjna [k gh: -sajfià] katham bhavet V 242 I| 
etad akhyahi [k: prata-; kh: pravadakhya hi] me natha mantrapüjasamanvitam | 


The goddess said: 


O god, I have heard all the (teaching concerning) the liturgy 
(paddhati" of the Kalikakrama, which is the knowledge of the extracted 
essence (saridoha) of the (teachings of the) Siddhas, and has come down 
through the tradition of the lineage (of teachers). But even now, I have a doubt, 
O Lord, you mentioned this before the initial question. What are the names of 
the Kali who is the light of the Twelve Suns? Tell me that, O Lord, along with 
their Mantra and rite. (243ab) 


bhairava uváca 


srnu devi pravaksyami rahasyam kaulikagamam [gh: kolika-] ll 243 | 
gopaniyam mahabhadre [ gh: -bhade] tathapi kathayami te | 

srstikali [k kh: -kàli] sthitikalt samharam ca trtiyakam | 244 Il 

44a gh) raktakali caturthi ca sukali paficami smrtà [k: -tàr; gh: -tarn] | 
yamakàli tathà sasthi [k gh: sastha] mrtyukáli ca saptamt || 245 || 

astami bhadrakali ca paramürkà nava smrtà [all: smrtah] | 
mahámártandakáli ca dasami parikirtità [all: -tàh] ll 246 ll 

ekàdasi rudrakáli mahakali tu dvàdasi | 

etad [gh: eted-] bhedakramam devi némasamjna prakirtità [all: -tàh] \| 247 || 


Bhairava said: 


Listen, O goddess, I will tell (you) the secret of the Kaula tradition 
(agama). O great auspicious one, it should be kept secret, but even so I will tell 
you. (The twelve Kalis are) 1) Srstikali, 2) Sthitikali, and 3) Samharakali, the 
third, 4) Raktakali is the fourth, 5) Sukali, the fifth, 6) Yamakali, the sixth, 7) 
Mrtyukali, the seventh, 8) Bhadrakali is the eighth, 9) Paramarka (Kali) is said 
to be the ninth, 10) Mahamartandak: said to be the tenth, 11) the eleventh is 
(Kalagni) Rudrakalr and 12) Mahākālī, the twelfth. O goddess, this sequence of 
the various (Klis) is said to be (the one of Kalr's) names. (243cd-247) 


svabhàvà [k: svasvadhà; kh: svasvavà] svasvarüpà ca vyomante [gh: vyomante] 
vyomabhaksini | 

hrīń rir] mantrena sampijya [all: sampüjya] dvadasare sadodita [gh: -ta] \| 
248 II 

madhye tu paramà devi kumàri kulabhaksini | 

dvàdasànte [all: -santan] tu sampiijya [all: sampüjya] pürvoktavidhi vallabhe \\ 
249 II 

gurupamktistatha fall: gurupaktitatha] püjyà [all: püjya] 
pàramparyakramügatà [all: -gatam] | 


? Here, this term refers to a yogic, not ritual, procedure. 
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bahye [gh: -hya] tu madhye [gh: -dhya] prsthe [all: prthve] ca evam eva 
kramam nyaset | 250 |l 


Kali is the essential nature (svabhàva) (of all things). Within the Void 
(vyoman), she devours the Void. Perpetually risen in the twelve-spoked (wheel), 
she should be worshipped (there) with the Mantra HRIM SRIM. The supreme 
goddess Kumari, who devours the Kula (of the twelve Kalis), is in the middle. O 
beloved, she should be worshipped in the aforesaid way within (and at the end 
of) the twelve (dvddasanta). The lineage of teachers, that has come down in due 
order through the tradition, should be worshipped then. One should deposit the 
Krama (everywhere) in this way, externally, in the middle, and behind. (250) 


Appendix C 
to Chapter Four 


Chapter Five of the Kalikulakramapaficasatika, 
also called the Devipaficasatika 


The Sequence of Thirteen Kalis 


The next phase of development of the Kalikrama is characterized by a 
number of features. One is the emergence of independent Kalikrama Tantras. 
Another is the figure of Matsyendranatha, who is portrayed as the founder of 
Kaulism, from which the Kalikrama ultimately developed. Thirdly, the location 
of the place where these Tantras were revealed. Niskriyananda lived in SriSaila, 
which is in eastern central India in what is nowadays Andhra. Now these Krama 
teachings are revealed in Oddiyana, also called the Uttarapitha or Sripitha.' 
Characterized as an oral tradition, it is transmitted through a named lineage of 
Siddhas and Yoginis beginning with Matsyendranatha. 

We have seen that the Kalikrama, also called Kalikula, is well known to 
the Jayadrathayamala, which incorporates it into its own teachings. However, 
although it is a well-developed Kula, it is not yet associated with 
Matsyendranatha. This association took place when the Kalikul: sumed an 
independent status, with Tantras of its own. Matsyendra and his mythical 
predecessors in previous aeons (yuga) are worshiped in the mandala of the 
teachers along with their consorts and the spiritual descendants of 
Matsyendranatha as a prelude to the Kula ritual described by Abhinava in 
Chapter Twenty-nine of the Tantráloka. A major source of this ritual, called 
Adiyaga, is the Madhavakula, that is, the fourth safka of the Jayadrathayamala. 
The relevant passage is translated in an Appendix to Chapter Twenty-nine. 
There is no mention there, or in any other parts of the Jayadrathayamala, of 
Matsyendranatha and associates. Even so, Abhinava begins his version of the 
rite with the worship of the Gurumandala of the four Yuganathas, thus 
conforming the procedure of the Adiyaga taught in the Madhavakula to the later 
Kaula rites that considered their first teacher to be Matsyendranatha. How far 
this was Abhinava's synthesis, or whether he was drawing from Trika Tantras is 
not possible to say. None of the three that survive teach Adiyaga, nor is the 
Trika they teach linked to the Krama, thus rendering their Kaulism weak. 

Jüananetra, who founded the Kashmiri Kalikrama, belonged to the 
middle of the ninth century. Abhinava postdates him by over a century. It is not 
clear to what degree the Kalikrama had developed before him. Abhinava does 
quote some works that, judging by their name and the context in which he refers 
to them, belonged to that tradition. These include the Kalikula and possibly the 
Devipaicasatika. Important is the Urmikaularnava. This is a Kalikrama Tantra 
attributed to Matsyendranatha, which has partially survived in two Nepalese 
manuscripts (see bibliography). Abhinava quotes it several times.’ However, 


' DP 7/13b: jñänar Sripithasambhavam | 
? See Gnoli 1999: 701. 
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Jayaratha quotes several more Kalikrama texts that Abhinava would certainly 
have read and most probably quoted, had they been available to him. Notable in 
this respect is the Kramasadbhava. 

It is clear from the great attention Abhinava pays to the Twelve Kalis 
that he understood the teaching concerning them to be the fundamental one of 
the Krama system he knew. Krama is the most elevated esoteric core of his 
Trikakula. The goddess of the Krama, Kalasarhkarsini, is called Beyond Para 
(Paratita) in the Devyāyāmala of the Trika, even as she integrates the three 
goddesses, Para etc. of the Trika, into herself as Kali who is Anakhya — the 
Inexplicable. The Twelve Kalis are THE universal activity of consciousness 
(sámünyaspanda), THE cycle of consciousness (sarnvitcakra, samvitkrama) and 
THE Wheel of Energies (Sakticakra), the most excellent of all the wheels and 
cycles. Thus, they are the culminating experience in all three categories of 
practice. 

Most of the features of the early teachings were carried over into the 
next phase, in which independent Kalikula Tantras arose. They were relatively 
short and just a few. Those we have recovered include the Kramasadbhava, 
Urmikaularnava, and the Dvyardhasatika which is derived from the 
Yonigahvaratantra ‘brought down to earth’ by Sivananda. We also have the 
Kalikulapaficasatika that Jayaratha invariably calls the Devipaficasatika. There 
we find, for the first time, as far as we can tell, individual descriptions of the 
Kalis. Before, the texts only supplied their names. As they are reflections of the 
one in the centre, the visualized forms are all the same. Nonetheless, there are 
significant differences in their character and behaviour. Thus, although short, 
this was a very important Tantra of the Kalikula, and Jayaratha quotes its 
description of the Kalis in full. Noteworthy is that these descriptions are not 
visualizations of their iconic forms. Even so, in the same chapter five, it also 
outlines how they are to be worshipped. Accordingly, the whole chapter has 
been edited and translated in this Appendix. 

In the DP, the outbursts of visionary experiences evoked in the Kalikula 
of the Mata of the Jayadrathayamala settle down into a more clearly defined 
theology of Kali. Even so, the basis remains the same, namely, radiant visions of 
Kali’s luminosity and power as Siva's dynamic will embodied in the 
processions of Kalis, marking the phases of the cycles of creation and 
destruction. Again, there is no mention of Kalasarnkarsini. Instead, as before, we 
find Kr$odari in the centre, or the thirteenth in the series of Kalis, that is, 
Mahabhairavacandograkali. As we have observed elsewhere, Siva sometimes 
appears as the Sun in the centre. In the citation below, he alternates with the 
Goddess Bhasa - the Shining One. 

Again, in the following passage from chapter seven of the DP, we 
Observe, as we do in the Yonigahvara, the seed of the later fully developed 
Krama system, here called ‘paficartha’, the Fivefold Reality. We notice its close 
association with the Sun, that is identified here with Siva. Thus, the solar 
associations found in the earliest form of the Krama, that is, the Kalikula 
teachings, continue into the second phase, marked by the emergence of 
independent Kalikula Tantras. The following passage from the DP is a good 
example. 


TANTRALOKA 439 


‘Siva, the supreme cause, is Mahadeva, the Eternal Sun, the field of which 
is beyond conception. He is beyond Sakti and is supreme bliss, free of qualities and 
supports, unchanging, supreme, pure, free of cause and example, present within all 
existing things, beyond the Void, free of defects, and omnipresent, the doer of all 
things. Free, full of nectar and unconditioned, he is present in all living beings. O 
supreme lord! By his awakening, his Kalika has arisen spontaneously (svecchayd), 
the one supreme power endowed with those same attributes. She is subtle, 
supreme, tranquil, and delighted by supreme bliss. Siva has arisen spontaneously 
(svabhavatah), stainless, she is (all that is) to be known. She is the Supreme 
Goddess (paramesvari) who, by her own will is (both) Transmental and With 
Mind (samaná). (18-23cd)* 

The (power) that shares in Siva's attributes has arisen without (prior) 
reflection (acintità), like the light of the rays in the sun and (power) to burn 
within it. It is Siva's will in the form of the Transmental and With Mind, (arisen 
as) both dual and nondual. ‘I desire this and that spontaneously (anicchátah lit. 
‘without desire’)’ — that is this desire within Siva, who is action that has arisen 
as the supreme power who is the Transmental and With Mind. (25) 

And (that energy) With Mind generates the Five-fold Reality 
(paficartha) within this universe. The Transmental, who is Siva’s capacity (to do 
all things — sámarthya), bestows the most excellent knowledge. She, the 
Supreme Goddess, then again spontaneously (svecchayá) devours the universe. 
Its permutation is said to be the Light which precedes the mistress of the wheel 
of rays. When linked to Moon, Sun and Fire, she generates the seeds of (her) 
energies. Her form is one and, transcendent (nirálokà), is the supreme abode. 
(28) 


* arajah Sasvato bhanuh [k, kh: bhrantah] kalpanatitagocarah | 

Saktyatitah paranando gunasrayavivarjitah M 18 M 

nirvikürah parah Suddho hetudrstántavarjitah | 

sarvabhavantarasthas ca vyomátito niramayah [g: ni-] M 19 ll 

sarvagah sarvakartà [kh, g: -rttā] ca svacchando *mrtanirbharah [k, kh: svacchanda] | 
39g-b) nirupadhir mahüdevah sarvabhiitesvavasthitah V 20 || 

43kh-a) tasyavabodhat parama svecchayà paramesvara | 

jātā tatkālikā Saktir eka taddharmadharmini [g: tarddharmmadharmmini] V 21 1l 
süksmarüpà [kh, g: ma-] para Santa paramánandanandità | 

svabhüvatah Siva játà vedyariipd nirafijanà \\ 22 V 

unmanáà samaná sa tu svecchayà paramesvari | 

* yathà raémiprabhà [g: rásmi-] sürye [g: sürya] bahnau ca dahanátmikà \\ 23 || 
acintità samutpanna Si T 
samanonmanarüpena s a [g: Sivaccha] dvayam advayam I 24 Il 

tat tad icchümy anicchátas tadiccheyam [k, kh, g: -da] kriye [g: kriyo] sive | 

saribhütà [g: sarmbhütàrn] tu [g: ta] para saktih [g: Sakti] samanonmanarüpini 25 ll 
43kh-b, 40g-a) samanā caiva visve ‘smin paficarthanam prasüyint | 

unmand Sivasdmarthya [g: -sámathyá] dàpayej jfianam uttamam [k: darpayejjfiana-; 
kh: darpayet jfiana; g: darppayejnana-] 26 lI 

punah sā grasate visvarn svecchayà paramesvari | 

tadvivartah [k, kh, g: -vivarta] smrto jyotih puijacakresiparvagah [g: pufjacakrosi-] W 
271 

kalabijani site ca somarkaénalasamyuta | 

ekakarà niraloka paradhámasvarüpini V 28 Il 
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She assumes a state of oneness in the middle of one who possesses (her) 
radiant energy. She shines present in multiplicity (nanakhya) like the light of 
many suns. (That light) is not the moon, stars, it is not the light of the rays of 
(the sun), the lord of the sky, nor is it the brilliance of lightning — (it is) is the 
beautiful Sun of (the energy) With Mind, and that Light (bhdsa) is seen in the 
belly (of consciousness) with the eye of knowledge that is the eye on the path of 
opening (unmesa). She is not seen otherwise. All (things) shine due to her, Fire, 
Moon, Sun and stars. As the division of Sun and Moon, she bestows the plane of 
oneness. Thus, she who is the aggregate (kula) of rays and ferocious, the 
Supreme One who has reached the final end of Kula, devours duality with the 
Yoga of the Fire of (Universal) Destruction.’ (33)° 


In this passage, Supreme Siva is portrayed as the Sun of consciousness. 
His divine power, Kālikā (the Little Kali), possesses all His divine qualities and 
shares in His nature as pure Light (bhdsa). As such She is the Sun, the one light 
which illumines all the lights of the universe — those in heaven, namely that of 
the sun, during the day, the moon and stars at night, and the light of the fire on 
earth. Indeed, the extreme brilliance of Kali is emphasized repeatedly in all 
these Kalikula sources. As the Shining One (bhāsā), she is the Inexplicable 
(anákhyá). The Five-fold Reality (paficartha) of Emanation, Stasis, Withdrawal, 
the Inexplicable and Illumination are the realm of immanence generated by 
supreme consciousness With Mind. It is illumined by the Transmental energy 
Beyond Mind of the same consciousness. The former the Void of immanence of 
manifestation, the latter the Void of transcendence of its gnosis. The focus here, 
as throughout, the Kalikula, is on Kal? as the Void of consciousness which 
consumes all Her own manifestations (‘shinings’) by Her light, which is so 
bright that the lights of manifestation ppear into its brilliance that thus burns 
them up like fire. The Sun is the most obvious natural symbol of this. For 
centuries, the Sun of Brahman has been venerated as the One Light which shines 
here below, as the Upanisads declare, in the domain of time and mortality, and 
so behind which is the domain of the Immortal. 

We turn now to our text. 


Sribhairavyuvaca 


srnu vaksyami tat sarvam vakrad vaktresu yat [k, g: ya] sthitam | 
akathyam paramam sdram vácyavacakavarjitam | 1 Il 
anyasastropamáhinam durvijfieyar durásadam | 


5 tejas tu [g: tra] yasya madhyasthà saikibhavatvamagata [g: maiki-] | 
nànàkhyagà tu sa bháti bhüribhanusamaprabhà M 29 |l 

naSasi tarakabhavo nàsau vyomesarasmibhà | 

na ca så taditah prakhyà citrabhanusamanasa || 30 1I 

44kh-a) sā bhasd jathare caiva [k, kh, g: naiva] dr$yate jħānacakşuşā | 
unmesamárgacaksuse nànyathà drsyate tu sā M 31 M 

pradipyante tayà sarve [g: sarvva] vahnicandrarkatarakah [g: -tarikah] | 
40g-b) ravisomavibhdgena samarasyapadapradà | 32 1l 

tenüsormikulà [g: tanà-] bhimà [kh: bhāmā] dvaitabhávasya bhaksini | 
sarihüravahniyogena kulapraptagata para | 33 ll DP 7/18cd-33 


TANTRALOKA 441 


nàdyàpi viditam yac ca [g: yavva] siddhanam bodhasalinam [g: -salinàrn] V 2 || 
paramparyakramayatam saricarantam mukhanmukham | 
tac chrnusva [k, g: tat-] mahaprajna yathàvat kalikakramam V 3 Il 


The venerable Bhairava said: 


Listen, I will tell (you) all that has come from (my) mouth and is in the 
mouths (of initiates). The supreme essence, devoid of (anything that can be) 
denoted (by words) and (any) denotator, cannot be told (to others). 
Incomparable (to anything in any other) sastra, it is hard to understand and hard 
to acquire. Even today, it has not been known by Siddhas, (even though they) 
possess an awakened consciousness. It has come down through the series (of 
masters and disciples) and moves from mouth to mouth. O greatly wise one, 
listen to that Kalikakrama, as is proper. (1-3) 


g 45a) yat tad brahma param dhàma vyomatitam niramayam | 

niskalam [k: nikiilam; g: nikrlam] ca param Suddham [k: Suddhi; g: süddhi] 
nirvikàram nirásrayam M 4 Il 

kaivalyam ca nirádhürari sarvavágjalavarjitam | 

nistattvam paramatmakhyam ajam santam dhruvam [g: dhruva] sivam [k, g: Si 
*Ju 51 

bhavabhavapadairhinam [k: -padaihinam] bhdvandparivarjitam | 


That Brahman that is the supreme abode beyond the Void, free of 
disease, formless, supremely pure, unchanging, without support, liberation 
(kaivalya) (itself), without foundation, free of all the net of speech, free of the 
metaphysical principles, called the Supreme Self, unborn, tranquil, peaceful, 
stable, auspicious (siva), devoid of the planes of Being and Nonbeing, and 
devoid of meditation. (4-6ab) 


hanaddanapadair muktam [k: dànádünapadairyuktarn] sarvagam paramesvaram 
Holl 

Saktyatitam gunátitam sarvadvandvavivarjitam | 

aksaraksarabhavena bhavyam tanna kadacana W 7 I 

na dvaitam na ca vádvaitam [k: nádvaitam] dvaitadvaitobhayojjhitam | 

kintu sarvopamahinam yasya samvittilaksanam | 8 Il 

cittàt parataram vapi Sabdat [k: $raddhàt] parataram sada | 

tasyavabodhat parama śaktih saktimatah para V 9 ll 

g 45b) akalà ca [g: va] kalārūpā maholkaiva [k: maholkeva; g: mahotkeva] 
sutejasa [g: -si] | 


Free of the planes of abandonment and assumption, omnipresent, the 
Supreme Lord, beyond Sakti, beyond the qualities (of Nature), free of all 
duality, that is never contemplated by any (word) made of letters, neither dual 
nor nondual, free of both duality and nonduality, but (also) free of all metaphors. 
(Its one) characteristic is consciousness (sarnvitti), and that is also beyond mind, 
and always much great than speech (Sabda). The Supreme Power, which is 
greater than the possessor of power, (emerges) from its consciousness 
(avabodha). Free of differentiated energy (akald), Her nature is differentiated 
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energy (kalariipa), like a great burning coal, She is (full of great and) beautifully 
radiant energy (sutejast) (6cd-10ab) 


upamanasvariipena [k: -ne; g: -rūpena] bhüribhünurivodità \\ 10 Il 
khakalà khamayi [k, g: khabhayt] khasthà khecarisv api durgama [k: durbhaga] 
l 


mahākālīkalākhyātā [k, g: -lāyātā] kalāmrtamayī śubhā W 11 Il 


In a metaphorical form, She arises like a great (radiant) Sun. The energy 
(kalā) of the Void, She is the Void, residing in the Void. Even amongst the 
Skyfarers She is hard to attain. She is called the energy of the Great Kālī. Made 
of the nectar of energy (kala), She is auspicious. (10cd-11) 


tasyah kavalanodyatah (?) [k: -tà] kalyamsantapadanugah [k: kalpa - -gà; g. 
kālpa -] | 

samhürakàrane [k: -kalane; g: -kalane] yas tu samsthita [g: sa-] nàyikà hara | 
1211 


Born from Her (act of) swallowing (all things), they are consonant with 
the plane within Kali's body; O Hara, the leaders (of the hosts of energies), they 
abide in the cause of the destruction (of all things). (12) 


tasam samharanarthartham ekaikà [k kh g: ekeyam] bahudha gata | 
kalarüpantakàrint [k, g: -karant] yatra sā [g: so] Santimrcchati [g: -marcchati] 
I 131 

ekaikà sā svasüámarthyàt samhàrakaranodyatà [all: sarnhüraharano-] | 

ekaikà ca para devi jfieyà brahmasvarüpini V 14 || 


In order for them to accomplish their task of (universal) withdrawal, 
each one (of those Kalis) has become many. (Her essential) nature time, She 
brings (all things) to an end. Wherever she is, she bestows peace. By virtue of 
her own power, each one is engaged in bringing about withdrawal. One should 
know that each one is the Absolute (brahmasvarüpini), (each one) the supreme 
(para) goddess. (13-14) 


evam sā [k: sya §a] dvádasair bhedaih [k: -dair; g: dvàdasai-] 
paramarkasvariipin n -paramakta(rtha)-; g: paramakka-] | 

dvadasapi tadutpannah Suddhah [g: Sraddhah] prakasyanirmalah [kh: prakàsa- 
TWAS I 

g 46a) siiryakotisahasrabhas candrayutanibhopamah [k: -sahastra- -pamā; g: - 
sahastra-] | 

vigrahànte sarvadikkàh [k: savadikka; g: -dikka] Santas taddharmam agatah [k: 
-gata] I 16 Il 


In this way, she is the Supreme Sun with twelve divisions. And twelve 
have arisen from that, which is pure and free of the stain of the object of 
manifestation. Their light is like that of thousands of billions of suns and they 
are like billions of moons. Present in all the directions within (phenomenal) 
form, tranquil, they have attained that nature (dharma). (15-16) 
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sarvastamitabhava sā kàli kalantakarini | 

svabhavapadasamridhd [k: -samrüdhàm] svaprabha sā [all: và] kule$vari V 17 
Il 

mahākālīti samjñā sā paramparyakramodità [k: -kramomdita] | 
sadasadtyaktasadbhāvā [k, g: sadasadvyakta-] paramānandanandinī | 18 ll 


Her condition is that of all things that have set (and come to an end). 
She is Kālī, who brings about the end of time (and death). Established on the 
plane of the essential nature (svabhāva) (of all things), a light unto herself, She 
is Kuleśvarī, and Her name is Mahakali, who has arisen within the sequence of 
the transmission (pāramparyakrama). She is true Being that has abandoned 
(phenomenal) being and nonbeing, delighted by supreme bliss. (17-18) 


bindusthanacala [g: -vácalà] nityà svecchariipa tu samsthita [g: sa-] | 
ekàkini caikavira susüksmà [g: susüksmà] cávyayà para || 19 Il 


Immobile in the location of the (dimensionless) Point (bindu) (of the 
light of consciousness), she is eternal and abides in the form of Her own 
(inherent free) will. Solitary and without companion (ekavird) She is 
imperishable and supreme. (19) 


tüsári nàmáni ye deva dvádasa [k, g: -sah] srnu bhairava | 
sarvakürananirmuktà icchà tu ya [g: pā] tu [g: tū] samsthità \| 20 Il 

khasvarüpà [k kh: svasvariipa] khamadhyasthà khacakre ca vyavasthità [g: 
pyapasthità] | 

nirámayá cāprameyā anuccáryà gunojjhità [g: gunojjhata] W 21 M 


O god, Bhairava, listen to their twelve names. She who is free of all 
causes, who abides as (the free, omnipotent) will (iccha), Her nature the Void 
(kha), located in the Wheel of the Void (khacakra), she abides within the centre 
of the Void. Free of imperfection, immeasurable, unutterable, she is free of (all 
phenomenal) qualities. (20-21) 


phatkàrüntà mahaghora grasanti bhairavesvaran | 

ravimadhye niránandà cinmaricyantabhasika V 22 M 

tasyà [k, g: tasya] dvadasadhamnayam [k, g: -dvàdasana] namabhih saha [k, g: 
namadena] tac chrnu | 


(As the Kalasarnkarsinr Vidya,) She ends with the syllable PHAT. Very 
fierce, she devours lord Bhairava. She is the Bliss of Stillness (nirananda) who, 
in the centre of the Sun (of consciousness) inwardly illumines the rays of 
consciousness. Listen (now) to the teaching concerning her twelve-fold (form) 
along with (their) names.” (22-23ab) 
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The Thirteen Kalis of the Devipaiicasatika 
Withdrawal of Emanation 
1) Srstikali (1) (withdrawal of the emanation of emanation) 
mattodayà vyomarüpá vyomasthà vyomavarjità || 23 || 
sarva sarvavinirmuktà visvasmin srstinàsini | 


ya kala visvavibhavà srstyarthakaranaksama || 24 Il 
yad antah Santim ayàti srstikaliti sa smrtā | 


Arising from me, Her form Emptiness (vyoman) and, located in 
Emptiness, She is devoid of Emptiness. She is everything and, free of all things, 
She destroys emanation in all this universe. That energy (kala) whose glorious 
power (vibhava) is all things and, capable of serving as the instrument of 
emanation, inwardly attains tranquillity, is known as Srstikali.° (23cd-25ab) 


2) Sthitikali (withdrawal of the emanation of persistence) (3) 


hamsint paudgali yeyam balagrasatakalpana | 25 |l 
kalpate sarvadehasthà sthitih sargasya karini | 

yad utpanné tu [t: nta] sā devi punas tatraiva liyate | 26 || 
tam viddhi [kh: ciddhi] devadevesa sthitikalim mahesvara | 


‘She is Harhsini (the Gander of the Unstruck Sound of the vital breath) 
and Paudgali (the Goddess of the Embodied Soul), Who is (subtle) like the 
hundredth part of the tip of a hair. (She) is conceived (kalpate) to be in the body 
of all (living beings, where She) brings about the persistence (sthiti) of creation. 
The Goddess Who has arisen (thus), again merges just there (where She arises). 
O Mahesvara, God of the gods, know Her to be Sthitikali.” (25cd-27ab) 


3) Sarnhàrakali (5) (withdrawal of the emanation of withdrawal) 


candakáli $uddhavarnà yamrtagrasanodyatà || 27 ll 
bhavabhavavinirmukta visvasamhürarüpini | 
yatra sa yati vilayari sà ca samharakalika | 28 ll 


"The fierce (canda) Kali, Her colour pure (black), is intent on devouring 
the nectar (of phenomena). (Called) Sarnharakalika, She is free of being and 
nonbeing, Her nature is the withdrawal of all things and is where She dissolves 
away.* (27cd-28) 


4) (2) Raktakali (withdrawal of the emanation of the Inexplicable) 


* Quoted in TÀv ad 4/148. 

7 DP 5/27cd-27ab is quoted in the commentary on the description of Sthitinasakali in 
TAv ad 4/150bcd. 

è Quoted in TÀv ad 4/152. 
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na caisà caksusa grāhyā na ca sarvendriyasthità | 
nirgunà nirahankara rafjayed visvamandalam || 29 || 
sā kala tu yad utpannā sā jfieyà raktakàlikà | 


That energy (kala) that has arisen inwardly, that cannot be grasped by 
the eye, is not present in any of the senses, and devoid of (phenomenal) 
qualities, is free of ego, colours (with attachment the entire) circle of the 
universe, should be known to be Raktakalika.’ (29-30ab) 


Withdrawal of Persistence 
5) Sukalr 


mahácito [k, kh: mahüncito; g: mahascito] yathà sadyo urmi [g: ürmi] madhyaj 
jalaukasam [g: jalakanam] W 30 Il 

ksayam yati tu tatrastho jagat sarvam idam tathā | 

ya sa pralayakdle tu akramà kramayogatah V 31 Il 


Like a wave (in which) much (water) is gathered from the middle of the 
ocean, present there, is destroyed in a moment, (so too) in the same way all this 
universe (arises out of consciousness and therein ceases) at the time of (cosmic) 
destruction. (That power which is) devoid of succession (operates in that way) 
by (its) association with succession (krama). (30-31) 


ahalà [k: attalà (?)] bhisanà [k: bhesana] raudrà kulakaulanirakula | 
alaksyalaksá [k: alaksülaksa; g: alaksyalaksa] nirlaksà [g: nillaksa] sukālī 
nama siddhidà W 32 V 


‘She is Unstruck Sound (ahalà)," frightening, fierce, (both) Kula 
(Sakti) and Kaula (the union of Siva and Sakti)!" She is undisturbed. 
Undefinable, She cannot be (perceived or) defined by (any) defining (feature) 
— She is Sukali, Who bestows success (siddhi).'? (32) 


6) Yamakali (4) (withdrawal of the persistence of emanation) 


yamarüpasvarüpasthà rüpátitasvarüpagà | 
sā kala liyate yasyam yamakali tu sa smrtà ll 33 Il 


aid to be (the Kali) within which the energy (kala) that is 
present in the essential nature of the restraint (of injunctions and prohibitions) 


° Quoted in TÀv 4/149-150a 

'° Read ahald in the place of dakala. 

" Read kulakaula- for kulakàli-. 

? Read laksanirlaksa for laksyanirlaksya. The edited text of the DP reads: 

ttalà (?)] bhisanà [k, kh: bhesana] raudrà kulakaulaniràkulà | 

: alaksá] laksanirlaksà [g: nillaksá] sukalt nama siddhida | DP 5/32. 
H DP 5/32 is quoted in TÀv ad 4/173ab. 
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and in the essential nature (of reality which is) beyond form, dissolves away.'* 
(33) 


7) Mrtyukali (6) (withdrawal of the persistence of persistence) 


pasuriipa [g: pasü-] svarüpasthà riipatitadyatitaga | 
kharaksini [k: kara-; g: karajvini] kalesant [k kh: -ni] mrtyukalantapátini V 34 || 
mrtyvantakà [k: mrtyuntakà; g: mrtyantakà] kala yasya pravised dehamandale | 


Established in her own nature, her form is the fettered soul, present in 
(the reality that is) beyond, beyond form and the rest, she protects the Sky, she 
governs the energies, and falls at the extreme end of the time of death, the 
destroyer of death, (this) energy (kala) enters the mandala of the body. (34- 
35ab) 


tena hy esd kulesani mrtyukalantapatint V 35 ll 
mrtyukàlakalà yasyah pravised vigraham Siva | 
tadà sā mrtyukaliti jfieyà girisutadhava || 36 || 


Thus, She is" the Mistress of Kula, Who descends (pátini) at the end of 
the time of death. O Siva, Arouser of the Daughter of the Mountains, (when) 
Her energy, which is that of the Time of Death, penetrates the form (vigraha) 
(of someone's body),'^ she should then be known to be Mrtyukali (the Kali of 
Death)." (35cd-36) 


8) Bhadrakali ((7) Rudrakali) (withdrawal of the persistence of withdrawal) 


gamügamasugamyasthà mahübodhávalokini | 
sarvalokasya kalyàni bhadrà bhadrasukhaprada | 
yatraiva Samyati kala bhadrakáliti sā smrtà | 38 Il 
(bhedasya dravanad bhadrà bhadrasiddhikariti ya |) 


Present in (the reality) easily attained between the coming and going (of 
the breath), She observes the Great Awakened Consciousness (mahdbodha) and, 
free of the impurity of Maya, She delights in the nectar of knowledge. She is 
auspicious (bhadra), and benefiting all the world, She bestows auspicious 
(bhadra) bliss." The energy that comes to rest there is known as Bhadrakali.' 


™ DP 5/33 is quoted in TAv ad 4/151. Read with the MSs rüpátitá for rüpátita 

'5 Read, with the MSs of the DP, rena hy esa for om ity esa. 

'* Read with the MSs of the DP yasya for yasyah. Two lines prior to this one in the MSs 
this line is repeated. The second half reads pravised dehamandale — ‘penetrates the 
sphere of the body’. 

" DP 5/35cd-36. 

" Read with the manuscripts of the DP, bhadra bhadrasukhaprada for rudra 
rudrasukhaprada. 

? Read with the manuscripts of the DP, ‘bhadrakali tu’ for *rudrakàlit Notice that 
bhadrà or bhadra replaces rudrà or rudra everywhere in these lines. As Jayaratha has 
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As She dissolves away (dravandt) duality (bheda), (She is the auspicious one 
(bhadra) Who bestows the (most) auspicious (bhadra) accomplishment.)”’ (37- 
38) 


9) (9) Paramarkakali (withdrawal of the persistence of the Inexplicable) 


ekakint caikavirü susüksmà süksmavarjità | 
paramátmaparàvastha paráparasvarüpini || 39 Il 

sã kala pararüpena yatra samliyate Siva | 

sā kala paramarketi jfieyà bhasmangabhiisana | 40 Il 


O Siva, You Whose body is adorned with ashes, the single solitary 
energy (without a partner) (ekavirá), Who is extremely subtle and (beyond it,) is 
devoid of the subtle, She Who is the supreme state of the Supreme Self," Her 
nature both supreme (transcendence) and lower (immanence), She Who is the 
energy that merges there” with the supreme nature should be known to be the 
Kali (called) Paramarka.” (39-40) 


Withdrawal of Withdrawal 
10) Martandakali (8) (withdrawal of the withdrawal of emanation) 
Sabdabrahmapadátità sattrimsantanavantaga | 


brahmàndakhandàd uttirná martandi mürtir avyayā | 41 ll 
sā kala liyate yasyam mártandi kalikocyate | 


Beyond the plane of the Sound Absolute (Sabdabrahman), present at 
the end of the nine (syllables of Kali's Vidya) at the summit of the thirty-six 
(principles), beyond (Maya, which is) the part that is the Egg of Brahma 
(brahmanda), She is Martandi, Whose form is imperishable. The energy that 
merges within Her is called Martandi Kālikā.™” (40-41ab) 


11) Kalagnirudrakali (10) (withdrawal of the withdrawal of persistence) 


varadá visvarüpà ca gunütità para kalà | 42 Il 
aghosá sasvararava külagnigrasanodyatà | 
nirámayà nirakara yasyam sā Samyati sphutam || 43 I| 


just noted that the name for this Kali is also Bhadra, it seems unlikely that Jayaratha 
himself made these changes. One wonders whether this clearly intentional alteration is 
the work of the editors or scribes of the manuscripts of the Tantráloka and commentary. 

* DP 5/37-38 quoted in TÁv ad 4/158ab. The last line of the text is missing in the 
manuscripts that have been recovered of the DP. 

? Read with the manuscripts of the DP paramdtmdparavastha for 
paramatmapadavasthda. 

?' Read tatra for yatra. 

?* DP 5/39-40 is quoted in TAv ad 4/166cd-167. Read with the manuscripts of the DP sa 
kali for sà kala. 

% DP 5/41-42ab. Quoted in TÀv ad 4/163. 
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kalagnirudrakaliti sā jfieyamaravandita | 


The bestower of boons, its form all things, transcending the qualities (of 
Nature), it is the supreme energy (kala). Soundless, it is Unstruck Sound 
(asvararava), engaged in consuming the Fire of Time. Free of disease and 
formless, O (Lord) praised by the gods, She Who clearly comes to rest within 
that should be known to be Kālāgnirudrakālī.” (42cd-44ab) 


12) Mahākālakālī (11) (withdrawal of the withdrawal of withdrawal) 


rtojjvalà mahādīptā süryakotisamaprabha | 44 || 
kalàkalankarahità kālasya kalanodyatà | 
yatra sa layam àpnoti kālakālīti sā smrtà | 45 || 


Burning with (the energy of) menses,” blazing greatly, Her light is like 
millions of suns, free of the stain of the powers (of limitation) (kala), She i 
intent on operating (kaland) Time. There, where She dissolves away, sh 
called Kalakali.”” (44cd-45) 


13) Mahabhairavacandograghorakali (12) (withdrawal of the withdrawal of 
the Inexplicable) 


tejojjvalà [k kh: tejijvalà, g: tejojvalà] mahadipta süryakotisamaprabhà | 
dasasaptavisargasthà mahábhairavabhisanà || 46 || 

samhared bhairavàn sarvàn visvam ca surapüjita | 

süntah Samyati yasyàm ca sa syad bharitabhairavi V 47 || 
mahabhairavacandograghorakali para ca sā | 


Burning with radiant energy, greatly energized, her light like that of a 
billion suns, ‘O (Siva) worshipped by (all) the gods, She Who resides in the 
emission of the seventeen (energies)," fierce like the Great Bhairava, withdraws 
all the Bhairavas and the universe. She within Whom She inwardly comes to 
rest is Bhairavi, full (of all things). She is Para (the Supreme Goddess) who is 


* DP 5/42cd-44ab is quoted in TÀv ad 4/168. 

% Read with the MSs of the DP, rtujvald for rtojjvalà. 

27 DP 5/44cd-45 is quoted in TÀv 4/169-170. 

?* The Vidya of Kalasarhkarsini, who is the supreme form of Kali of the Kashmiri Kali 
Krama, consists of seventeen syllables. She is accordingly depicted as being in the 
centre, as the seventeenth and highest Goddess, surrounded by Her sixteen aspects, 
represented by Kalis, each of which embodies one of the syllables of the Vidya. These 
kind of configurations (cakra, mandala) of purely female forms, is an interesting feature 
of the Kali Krama and its predecessor, the Mata, which is expounded in the 
Jayadrathayamala. A striking, well-known example of the same is Sricakra of the 
Srividyà school, which also consists entirely of female forms. In both these cases, the 
Goddess in the centre contains within Herself the male polarity which must, of course, 
be present in some form. The Wheel of Sixteen energies, in this case Kalis, symbolizes 
the moon with its sixteen digits. The seventeenth in the centre is understood to be the 
emissive energy (visarga) that generates and withdraws the others. This matter is 
discussed at length in Dyczkowski 2009: vol. 1, 421 ff and vol. 2, 346 ff. 
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Mahabhairavacandograghorakali (the Fierce, Terrific and Ferocious Kali of the 
Great Bhairava).” (46-48ab) 


püjyam etad brahmapadme [all: -padme] nirakhye ca nirámaye || 48 || 
sodasànte navante và cidante [k, g: cidantah] paramesvara | 
svasamvittikramenaiva bahye [k: vakye; g: vàhya] vatha [k: nàtha] trilocana | 
49 || 

[MS Kh resumes from here] rajavartena [k, g: rájavattena; kh: ravattena] 
rajasa vyomabimbar tu [k: -vidhantu] karayet | 

bimbadvadasakam bahye tad rüpam avatarayet W 50 || 

kh 57b, g 49a) lohitam vyomarekhantam [kh: -rekhünta; g: -resantu] dadyat 
sindurakena ca [g: sidürakena ca] | 

viparyayena và karya Sukla [k: §ukta] và vyomarekhikà | 51 || 

nisite Siilacakre và püjayet tat svadehaje | 


O Supreme Lord, that (group of Kalis) should be worshipped on the 
plane of the Brahman, which is unutterable and free of imperfection, at the End 
of the Sixteen or at the End of the Nine within consciousness, or else, O Lord, 
Three-eyed One! Externally in accord with the dynamism of one's own 
cognitive consciousness (svasarhvittikrama). (48cd-49) 

Cause a circle (vyomabimba) to be drawn with red lac (rajavarta) and 
place twelve dots outside (around it). (Then) at the end of a line place a red 
(dot made) with vermillion. Or else in the opposite way make a white line; or 
else worship that within a sharp circle of spears born from their own body. 50- 
52ab 


paficàsitis tu devinàm kotayas tatra nityaSah || 52 ll 

vyomariipas ca tisthanti mahdsiddhiprada yatah | 

madhye püjyà mahakali bahye ‘nya dvadasa kramat | 53 || 

pürvàd arabhya sarvas tah püjayed yoginandana | 

strivesadhari bhütváasau nagnavaso [k, kh, g: -vasa] mahamatih | 54 II 
nirvikalpah [g: -Ipa] prasannátmà püjakarmavisaradah | 

yathà tathà yatra tatra sarvatra vimalasayah [g: -Saya] \ 55 Il 


Eighty-five billion goddesses are constantly present there, their form the 
Void (vyoman), they bestow great accomplishments. For one should worship 
Mahakali in the centre and another twelve (Kalis) outside (around her) in due 
order. O you who delight yogis, they should all be worshipped, beginning from 
the east. The man of great intellect (mati) (should do so) wearing women's 
clothes (or) naked, free of thought, content and skilled in the rite of worship. His 


? DP 5/46cd-48ab is quoted in TAv ad 4/171-172. The last half of the last line reads in 
the MSs of the DP -ghora kali parapara. ‘(She is) Mahabhairavandograghora Kali, 
Who is (both) supreme (transcendent) and inferior (immanent)." 

* See TA 31/26-29ab, where a form of the Trika Trident mandala is described in the 
Trikādbhāva that incorporates twelve ‘voids’, i.e., circles, on the central lotus. See note 
there. 
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intention pure, (he may do so in any way) it may be, wherever and everywhere." 
(52cd-55) 


GORGE Ge k e ok 2 


asyah [k, kh, g: asyārı] nama [k, g: tama; kh: nama] na grhniyád avacya [k, kh: 
nācyāvā; g: vacyava] sodasadhika || 63 || 

gopaniyà prayatnena vidyà vidyesvaresvari | 

sakrduccáranád [g: urvváranád] devyas tisthati ksanamadhyatah [g: ksa *-] W 
64 Il 

paiicàsitis tu devinam kotayo vyomabhasikah [k, kh: -bhasikah] | 

tasman noccárayed devim. khecaratvapradayikam [k, kh: khecarasca-; g: 
khecaranva-] I 65 Il 


One should not take her name, she who is (one) more than sixteen 
cannot be uttered (avdcyd). The Vidya, who is the goddess of the Lord of 
Vidyas, should be kept hidden with effort. By just uttering it once, the goddess 
is present in a moment in the midst of 850 million goddesses who illumine the 
Void. Thus, the Goddess, who bestows the state of flight, should not be uttered. 
(63cd-65) 


Ae a k ak ae 433 


mantro ‘yam kila kalinàm $rnusv anyad [g: -nyat] vadāmi te \| 68 ll 

32g-b) | saptadasaksaram [k, kh, g: saptādaśākşarā] — krtvà 
paiicaphatküravarjitàm [k, kh, g: -varjitam] | 

dvadasabhyas [k, g: dvadasabhya-] caikam ekam ekaikasyà mahesvara V 69 || 
yojyam [g: yojyam] tadàdimasyànte pascat samjfiam prakalpayet | 

phatküram ca tatah pascát tamahpádàntavarjità || 70 W 

bijarájena [k, kh: bijena] và püjyà [kh: püjya] nàmnà [kh: nàmnà] 
camamtritena [k: -citena; kh: casamcitena] tu | 

srstisarnhrdanamakhyas triyo [Missing 34b to 35a upto here] vividhayo matah 
1711 

35kh-b) navaksarü tu ya devi tasyà etad [k, kh, g: etüd] vijrmbhitam [k: 
vijrmmitam] | 


?! The DP goes on to extract the mantras required for the rite in code. First, the bijardja 
(56-57) (KHPHREM), then the Seventeen Syllable Vidya (5/58-61) and navaksara (in 
5/65cd-70). After extracting the seventeen syllable Vidya, the text continues: 

` The Extraction of the seventeen syllable Vidya follows from 56cd to 63ab, which here 
is: 


AM KHPHREM PHAM PHIM MAHACANDAYOGESVARI PHAT PHAT PHAT 
PHAT PHAT 


For the Vidyas of Kalasarnkarsini and the Kalis, see Appendix to Chapter Thirty. 

? Bhairava goes on in 5/66-68ab to extract Navaksara — the Nine syllable Vidya, saying 
that it is the Vidya of the 850 million goddesses that fly in the Void of consciousness. It 
is KHPHREM MAHACANDA YOGESVARI. 
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This is indeed the Mantra of the Kalis, listen as I tell you something 
else. Removing the five PHATs from the seventeen syllable Vidya," each of the 
remaining twelve (syllables corresponds to one (of the twelve surrounding 
Kalis). After that comes the name of the Kali followed by PHAT. Or else they 
can be worshipped with the bijaraja (KHPHREM), addressing each one at a 
time by name. They are said to be of three kinds, emanation, withdrawal and the 
inexplicable. This is the unfolding of the goddess Navaksara (Nine Syllables). 
(68cd-72ab) 


The Worship of Sakti with Kula substances 


sāpi [kh: sopi] pürvoktabijasya [g: piirvakta-] prapaficatve vyavasthità | 72 ll 
tat svayam pijitam yena visvam tena prapüjitam | 

püjaniyà mahàdeva samharantakari para | 73 ll 

na jfiátà trisu lokesu tvadrte bhaktivatsala | 

33g-a) cakram [g: cakra] samastapürvoktam [g: -pürvokta] saha cakratrayena 
và I 74 M 

püjyà [k, kh, g: püjyam] samayavidyà [k, kh, g: -vidyam] ca diksu [k, kh: 
diksum] caiva vidiksu ca | 

vyomacakram [k, kh, g: cakra] trisilarn [k: trisiilam; kh, g: trisulà] ca kramena 
paripüjayet \ 75 || 

ekadvitricaturbhedaih [g: -ticaturbhedaih] samadistam [k, kh, g: samadikka] 
yatha param | 


She too, (the goddess) of the aforementioned seed syllable 
(KHPHREM), is present in (all) the universe. He who has himself worshipped 
(the Wheel) has worshipped the universe. O Mahadeva, (Kali,) the supreme 
(goddess) who brings about the end of destruction, and should be worshipped, is 
not known, O dear one of devotion, to be without you in the three worlds. The 
entire assembly (cakra) mentioned before (should be worshipped,) or with three 
wheels. The basic (samaya) Vidya should be worshipped in the (cardinal) 
directions and in the secondary ones. The Wheel of the Void and the Trident 
should then be worshipped in due order in one, two, three and four divisions as 
taught. (72cd-76ab) 


Saktya saha param ksobham mantradhyünaikatatparam W 76 | 

krtvà Saktyutthitair [g: Saktyatthitair] dravyaih] püjayec cakramadhyagah [g: - 
ccakra * * *] | 

samastacakramadhyàd và [g: * * * * * madhyad và] káficid eka prapüjayet \\ 
771 

pūjayed raktavastre [g: -vakte] và dīpe [k: dipa] khadgeśamūrddhani | 

madhye püjyà punar devi vidyesani navākşarā || 78 || 


“~The seventeen syllable Vidyā is HRIM (or  KHPHREM) 
MAHACANDAYOGESVARI THr DHr THr PHAT PHAT PHAT PHAT PHAT. See 
TAv ad 29/ 69-70ab and note there. 

5 The nine-syllable form of Kalasarhkarsini’s Vidya is: KHPHREM 
MAHACANDAYOGESVARI. 
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Having brought about the supreme arousal along with Sakti (the Kaula 
partner), the one who is solely dedicated to mantra and meditation and is in the 
middle of the Wheel, should worship with substances born from Sakti. Or else 
one should worship any one (of the Kalis) from the midst of the Wheel. She 
should be worshipped on a red cloth or on a lamp (i.e. on a piece of meat) or on 
the top of a sword. The goddess who is the goddess of the Vidya, Navaksara, 
should be worshipped again in the centre. (76cd-78) 


bahiscakroditah pūjyāh pürvoktà bhaktivatsala | 

srstyádyà bahyatah pūjyā madhye saptadasaksarà 79 | 

nanavidhani puspàni [g: pusyani] nànàdravyàni dapayet | 

33g-b) nünàvidhàn pasün deva datavyan avisamkitam [k, kh: yavisamkitam] lI 
80 II 


O beloved of devotion, the (goddesses) mentioned before that arise from 
the outer Wheels should be worshipped. She who begins with emanation should 
be worshipped outside and the Seventeen-syllabled (Vidyà) in the centre. One 
should offer many kinds of flowers and (edible) substances, O god, one should 
offer many kinds of sacrificial animals, without hesitation. (79-80) 


reto harambu puspam ca ksáram nalajyakam [k, kh, g: -hyakam] tatha | 
paurusam  [k: paurusa] ksmábhavam cchagam [k: chagam]  minajari 
Sakuniyakam [g: sakulityakam] W 81 It 

3ókh-b) palündu [k, kh: palündum; g: palàmdum] las$unam — caiva 
dravyadvadasakam $ubham | 


The auspicious group of twelve substances (consists of) semen, urine 
(harambu), menstrual blood (puspa), faeces (ksára) and phlegm (ndldjyaka), 
human flesh (pauruga), beef (ksmabhava), goat’s flesh (chaga), fish, fowl, 
onion and garlic. ^ (8 1-82ab) 


ebhir dváüdasabhir deva [k, kh, g: devyo] naivedyais tosayec chiva [g: - 
yaicchiva] \| 82 II 


yàni dravyàni rasariipani dapayet | 


yet [k, g: 
ajfiábhango na kartavyah pránàn [g: pránà] tasmai pradàpayet 84 || 
etat [g: etan] te sarvam àkhyátam kramam kalisamudbhavam | 
gopayet prünavad yatnad anyathà maranam bhavet || 85 ll 
mukhümnáàyagatà vidya vaktum [k, kh: vaktram] no yujyate hara | 
34g-a) yasmac chrinathabhandare cintámanir iva [g: vintà-] sthità | 86 || 
37kh-a) mayà tathaiva hrdaye vidyesi gopità hara | 
iti $rimaduttarapithodbhüte [k: -pithoddhrte] śrīśrīnāthāvatārite [g: -nathava * 
rite] srikalikakulaparicasate [k, kh, g: -kule pafica-] paficamah patalah M 5 \\ 


** Quoted in TAv ad 29/17. Note that in TA 29/17 the offering and consumption these 
substances is said to be taught by Sambhu. Is this Abhinava's Trika teacher, 
Sambhunatha? 
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‘O god, O Siva, satisfy (the Kalis) with these twelve (kinds of) 
sacrificial food substances, and offer (them) other delicious substances. They 
should be worshipped as is proper. One should not be stingy (vittasathya, 
literally ‘deceitful about one’s means’). O lord of the gods, after that the teacher 
should be offered all that one possesses as daksina. One should not transgress 
(the teacher’s) command. One should offer him (one’s) vital breaths. (82cd-84) 

I have told you all the liturgy (krama) that has come from Kali. (Every) 
effort should be made (to keep it secret and) protect it like (one’s) life, otherwise 
(if one does not,) death will ensue. O Hara! It is not right to tell (others) the 
ioe that has come through the oral tradition, for it is like a wish granting gem 

rindtha’s storehouse. In the same way, O Hara, I have hidden the queen of 
Vidyàs in (my) heart. (82cd-87ab) 


This is the fifth chapter of the venerable Kalikakulaparicasata, that has 
come from the venerable Northern Seat (uttarapitha) and been brought down to 
earth by the venerable Śrīnātha. 


Appendix D 
to Chapter Four 


The Kalikastotram' 
P by 
Sivānandanātha 


The Early Post-scriptural Development of the Krama system - the works of 
Sivananda (Jfiánanetra) and his successors up to Abhinavagupta 


The final phase of the development of the Kalikrama was initiated by 
Jüananetra in the middle of the ninth century. Scholars commonly refer to the 
teachings of the school he founded, the Krama system. He is said to have 
received it as a revelation from the Goddess Mangala, who is identified with 
Kalasamkarsini in Oddiyanapitha. Thus, his teachings mark the beginning of 
post-scriptural Krama. The names of the system, for example, Kramanaya, 
Devinaya and Mahartha, are known to the earlier scriptural traditions of the 
Kalikula, also called Kalikrama. However, with Sivananda it emerges out of the 
anonymity of scripture. Thus, he founded the school that we nowadays call the 
Krama system and that bears these same names, especially Mahartha. He also 
"brought down to earth’ at least one Tantra — the Yonigahvara. Significantly, 
this too is said to have been revealed in Uddiyana — the uttarapitha. Thi: 
unusual. We are only rarely told who does this. The precedent in this case is 
Matsyendranatha. He was the first to bring Kula Tantras down to earth. Kaulism 
existed before, but its teachings lay embedded in the Mata and Yamala, 
specifically, the Jayadrathayamala and the earlier Picumata, the 
Brahmayamala, where it was even less defined. There are indeed several 
Tantras that consider themselves to have been brought down to earth by 
Matsyendranátha. These are of two kinds: sectarian and non-sectarian. Well 
known examples of non-sectarian ones are the Kaulajfiánanirnaya and related 
Tantras. Amongst sectarian ones, the earliest that has survived is a Krama 
Tantra, namely, the Urmikaularanava, Subsequently, the Kubjika Tantras 
appeared, attributed to him. 

A passage found in the Yonigahvara’ is also found at the beginning of 
chapter three of the Devipaficasatika, the same apart from the usual minor 


|x * stotram (Jfünanetrapüdakrtam) K: NAK no. 5-5183 aiv 
NGMPP reel no. A 150/6; size: 32 1/2 x 12 1/2; folios: 35. remarks: Devanàg; page. 21 
Page no. 21: ittham svarüpastutirabhyadhayi samyak samávesadasüvasena | maya 
(sivenàstu) Sivaya samyag mamaiva visvasya tu mangalàkhye M Il 

krtiriyam Srijiananetrapadanam iti | 

? The colophon of the Yonigahvara reads: ity uttarümnàye śrī umkdrapithavinirgate 
Sricandabhairave sodasasahasre udite [udvite] yonigahvaram samaptam M See 
bibliography for the bibliographical details of the sole recovered manuscript of this 
Tantra. 

* Yonigahvara Asiatic Society of Bengal catalogue serial number serial no. 5903 MS no 
10000 (fl. 17-18a). 

* DP 3/1-18ab. 


antra 157 = 
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variants. Listed there are the four Yuganathas, who were founders of Kaulism in 
the four cosmic ages (yuga), and their consorts. Matsyendranatha figures as the 
founder of Kaulism in this Age.? He had twelve disciples. A detailed account is 
found in the Kulakridavatara, which Abhinava quotes in Chapter Twenty-nine. 
In both the YG and the DP, the passage continues with a lineage of four teachers 
beginning with Niskriyananda, noted above. In this way the locus of an 
independent Kaula tradition saw its roots in the Kaulism taught by 
Matsyendranatha. In this way, Kaulism as a whole is channelled through the 
teachings of the lineage of the Kalikrama that thereby appropriates them. This 
connection is strengthened and maintained down the line. The YG and DP texts 
begin with the same auspicious verse of invocation, thus emphasizing the tie 
between them. We also find it at the beginning of the Devidvyardhaáatika, 
which draws a great deal from the Yonigahvara or some common source. It 
reads: 


‘I bow to Kali, the supreme bestower of Being, to my own nature. She is 
the Light that has emerged from frying pan (heated by the) Fire at the end (of 
Time) She is established in the middle within the three paths of the Moon, Sun 
and Fire, her state the dissolving away of consciousness, the object of 
consciousness, the mind, the senses and (their) objects. ‘7 


* The four Yuganathas and their consorts: 

Krtayuga: Khagendranatha and Vijja avva (DP amba) 
Dvayuga: Kürmanátha and Marhgaladüti (DP amba) 

Tretayuga: MeSanatha and Kamamarhgalà 

Kaliyuga: Minanatharh and Korhkanamba (DP Kurhkaņādūti) 

* TA 29/29 ff. See Dyczkowski 1988: 69-71, 79-81 for charts and detailed presentation. 
intakügnikuharotthitabhüsvarüparn 

somürkavahnitripathodaramadhyasaristhüm [k, kh: somakka-] | 
ciccetyacittavisayaksavilinabhavam [k: cicceta- -virinabhavam; kh: cicceta-] 
svabhavabhavakiparam [k, kh: svabhava-] pranamàmi kàlim \| 


This is the edited verse at the beginning of the two recovered manuscripts of 
the Devidvyardhasatika. The same verse that appears at the beginning of the 
Yonigahavara and the Devipaficasatika is practically identical. Surprisingly, whilst the 
version in the DevidvyardhaSatika is practically correct, the corruptions in these two 
texts are exactly the same. It reads in both cases without variants: 


ya sántakagnikuharothitabhüsvarüpàrn 
somarkavahnitrthodaramadhyasamsthd | 
ciccetaccintavimsabhavam 
svabhavabhasaki para pranamami kàlim || 


Jayaratha knows the Devidvyardhasatika, which he calls Sárdhasatika, quoting 
from it the names of the thirteen Kalis (see TAv ad 4/149-150a and notes), The 
colophon reads: 
paramahamsaparivrajakauttaranvayacaryasrimadvimalaprabodhapadanam iyam iti [k: 
-ti; kh: -parivrajaka-uttaranvaya- -miti] | 


‘This (book) is that of the venerable renouncer and teacher Vimalaprabodha of 
the Northern Lineage.” 
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The third phase emerges out of the anonymity of scripture. The oral 
transmission along the lineage founded by Jiananetra emerges in the works of 
the teachers of his lineage. The identity of the Krama defines itself progressively 
in this way. This process reaches its climax in the system presented by three 
texts recovered to date, all of which, we have seen, are called 
Mahànayaprakàsa. There we find an exposition of basically the same system 
with the usual variants. The Mahànayaprakása by Arnasiriha has been 
translated in Appendix H. The core of this system is the Paficavahakrama, the 
Sequence of the Five Currents. The Five Currents are essentially the procession 
of energies in the five cycles of creation, persistence, withdrawal, the 
inexplicable (anakhyd) and illumination (bhàsá). 


We find it in both texts in a seed state. Thus, after presenting the 
Yuganathas, the YG goes on to declare that: 


‘In the cremation ground (called) Karavira in the venerable Uttarapitha, 
once the venerable Jiananetranatha had extracted the Yonigahvara, which is 
most excellent essence of Mantra, he revealed it on the surface of the earth.'* 


The YG is indeed concerned with the ‘essence of Mantra’ 
is taken up with the extraction in code of the forms of Kalasarhkai 
that is used for the worship of the cycles (cakra) of emanation (sr 
persistence (sthiti), withdrawal (sarthdra), the Inexplicable (Anama) and 
illumination (bhāsā). Thus, here we find a precursor in this form of the 
Paiicacakrakrama, the Sequence of the Five Wheels. The DP also goes on to 
describe the same cremation ground. The wording is practically the same, but 
there all is that id is that it is worshipped by the Deity, and other details are 
gvon, but there is no mention of Jñānanetra’s presence there." Nonetheless, 

ivünanda (i.e., Jñānanetra) appears as the fourth in line in the lineage founded 
by Niskriyananda, according to verses in the common passage mentioned above. 
This absence suggests that the DP preceded the YG. If so, the passage in 
common we are examining was carried over from there into the YG. 


One wonders if this line means that Vimalaprabodha was the author or that the 
book was in his possession. 
* Srimaduttarapithe tu śmaśāne karavirake | 
yonigahvaram uddhrtya mantrasadbhavam uttamam | 
srijiünanetranüthena bhutalasamprakasitam | 
° (DP: srimaduttarapithasya [k: srimaduttarari-] $masánari karavirakam | 


piijitarn devadevena $ivena paramatmand [k, kh: paramütmane; g: paramátmano] || 3 Il 


The cremation ground of the venerable Uttarapitha (is called) Karavira, It is 
worshipped by Siva, who is the Supreme Soul and the God of the gods. 
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The first part of the development of the fully formed post-scriptural 
Krama system begins with Jüananetra and continues up to Abhinavagupta and 
beyond. The most important text of this period is the Kramastotra by 
Erakanatha, who was a disciple of Keyuravati, a direct disciple of Jfiünanetra. 
Here the thirteen Kalis of the Cycle of the Inexplicable (anákhyacakra) are 
described and praised. Abhinavagupta wrote a commentary on it early in his life, 
unfortunately lost, called the Kramakeli, confirming its unique importance. This 
Kramastotra is presented in Appendix E. This period includes Abhinava's own 
important contribution, which is dispersed in his Trika works. Particularly 
important is the presentation of the Twelve Kalis in Chapter Four of the 
Tantraloka and Jayaratha's extensive commentary. He also presents them in the 
Tantrasàra and Tantravatadhanika. These are translated in the notes to the 
translation. Abhinava also wrote a Kramastotra where they are described. This 
is translated in Appendix F. 

Indeed, the Krama teachings were developing rapidly in this period. The 
fully developed form of the Krama system, expounded in the three works called 
Mahanayaprakasa — Light of the Great Teaching, was probably not known to 
Abhinava. Reference to the system of sixty-five in the passage below may well 
be an indication that its formation was incipient at an early stage of the 
development of the Kalikrama. The energies that constitute the Great Process — 
Mahakrama — of the Great Teaching — Mahànaya — are indeed sixty-five, i.e., 64 
Siddhas (= Bhairavas) and their energies (identified as Yoginis or Sakinis) and 
their leader Mangala, called Vrndacakra (the Wheel of the Assembly, which 
Sanderson translates as the Cycle of the Multitude,) or Sakinicakra. Abhinava 
certainly knew the roots from which it developed. Thus, in the PTv, he refers 
extensively to the spheres of energy of the goddesses (also called yoginis) 
headed by VameSvari, namely, Khecari, Gocari, Dikcari and Bhücari (see 
Dyczkowski 1987: 129 ff.), which are amongst the spheres of energies taught in 
the Great Teaching. 

However, the cycle of Twelve Kalis, although important and well 
known to the Great Teaching, is not at all as central as it is for Abhinava, who 
understands this to be THE expansion of Kalasarhkarsani, who is the Goddess of 
Consciousness of the Great Teaching, who revealed it to its first exponent 
Jüünanetra, alias Sivànanda. The big question is whether the Krama system 
expounded in the three Mahdnayaprakasas already existed in some form at the 
beginning of the post-scriptural development initiated by him. Arnasirhha (also 
called Virasirnha), clearly states that he believed the description that it was all 
originally taught by Jñānanetra (MNP A 135), as did the authors of the other 
two Mahanayaprakasas. 

Sivanandanatha was considered to be the founder of the final form of 
the Krama system, although in actual fact it preceded him. This is because 


10 sek stotram inanetrapüdakrtam) K: NAK no. 5-5183 &aivatantra 157 = 
NGMPP reel no. A 150/6; size: 32 1/2 x 12 1/2; folios are 35 and script is devanāgarī. 
itthara svarüpastutir abhyadhayi samyak samavesadasavasena | maya (Sivendstu) sivàya 
samyag mamaiva visvasya tu mangalakhye M || folio 21a. At the end: krtir iya 
rijananetrapüdànàr iti |l 
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tradition maintains he received the teachings directly from the goddess 
Kalasarhkarsini, who appeared to him as Mangala, a local goddess of Uddiyana. 
This is so even though he also appears, as we have seen, as the fourth in the 
lineage in the genealogy of teachers beginning with Niskriyananda. 

The sole independent work we have by Sivananda is his Kalikdstotra. It 
is not only a beautiful hymn; it is also dense with meaning. We have travelled a 
fair way from Niskriyananda’s Krama into a milder atmosphere. Even so, we are 
closer to that than the final form of the Krama that we find in the three 
Mahdanayaprakasas. There Krama idealism reaches its ultimate zenith in the 
Mahdanayaprakasa, published in Trivandrum, of unknown authorship. At all 
stages of its development, the fundamental view is maintained, namely, that 
consciousness is the Deity. It is cognitive, and operates its perception of the 
ideal universe it generates and withdraws through its activity. In its final phase, 
we shall see that this activity is analysed in detail, as marked by the systematic 
operation of assemblies of cognitive energies arranged in well-ordered spheres 
of operation. 

Although there is no trace of the earlier perception of the twelve Kalis 
as the rays of the Sun which is the thirteenth, that is the core and focus of the 
Krama teachings in the earlier strata, even so, the model of the twelve with an 
encompassing thirteenth is maintained. They continue to be the assembly of 
energies of the Inexplicable phase of the dynamism of cognitive consciousness 
and retain basic features of their identity. However, they are now just a part of a 
larger, more detailed and complex layout. Thus, Sivananda first refers to the 
twelve Kalis as the twelve parts of the body of the Goddess Time, and then to 
the thirteenth as encompassing them within herself, where they shine as one."' 
Note that here, the twelve are formed by the standard phases of emanation, 
persistence and withdrawal multiplied by themselves and a fourth phase which 
is their ineffable ‘repose’ (vi$ráma) with consciousness, at one with it. There is 
no detailed explicit reference to perception and its operation set into the 
relationship between subject and object. Even so, despite the movement away 
from the central role it had in the early Krama, the closeness of Sivananda’s 
relationship to it is his reference to the goddess as Kréodari.'? This is surprising, 
as the tradition, when we get to the Mahdnayapra understands him to 
have received the teaching from Mangalà, who is considered to be a form of 
Kalasarnkarsini. 

Sanderson perceives in this hymn the fully-fledged system that was 
going to develop in the three Mahdnayaprakasas, of which the one by 
Arnasimha, presented in Appendix H below, is a good example. Sanderson 
(2006b: 33-35) observes that in the Kalikastotra by Jňānanetra, he does clearly 
mention the goddesses Khecari and the following three as the deities of the 
sacred seat (pitha) of the core of consciousness which, in the fully developed 
Krama, is the first of six phases. However, the following five are found, 
according to Sanderson, but only as allusions. They are 1) the Assembly of the 
Five Currents (paricavahacakra), 2) the Assemblies of Light (prakasacakra), 3) 
Bliss (Gnandacakra), 4) the Form of Emptiness (khamürticakra), and 5) the 
Divine Current (divyaugha) of the lineage of the master (gurukrama) also called 


"' See below, verses 5 and 6. 
? Verse 13. 
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the Assembly of the Multitude (vrndacakra) or Sakinicakra, comprising 64 
Siddhas and their leader, Mangala. 

Sanderson translates accordingly, adding in brackets what he perceives 
to be implied: 


‘Supreme is the unique (kim api) act, surging up within, in which you 
assume your form through your pure creative urge, the shining forth of that 
consciousness absolute and spontaneous [as the cycle of the Five Flows]. Then 
when you have projected all Time [through the cycles of Illumination and Bliss] 
and [your] terrible manifestation as the [introverting] ego through the [cycle of] 
Embodiment you eliminate this [ego through the rise of the cycle of the 
Multitude vrndacakram] and so accomplish liberation.’ (3-4) 


Although it is possible that Jiananetra had these categories in mind, it is 
far from certain. They certainly do not appear in his two major sources, the 
Kalikulakramasadbhava and the Kalikulapaficasatika, that Jayaratha calls the 
Devipaficasatika. However, the thirteen (12 + 1) Kalis are, on the contrary, a 
well-known configuration. Indeed, it is perceived to be the ultimate one. 
Jüünanetra declares in the same Kalikdstotra that the Celestial Order — 
divyaugha — pours out in these thirteen forms in the same five phases: 


‘Supreme is the Mother (Kali) who saves the world, pouring forth the 
Celestial Order by dividing each of the thirteen forms into five.’ (16) 


According to Sanderson, in verses eight and nine he alludes to the four 
phases that follow these five, that is, the cycles of emanation, persistence, 
withdrawal and the fourth, the cycle of the Inexplicable (anakhydcakra), in 
which the worship ends. In other words, this is what the whole process leads to 
and is its culmination and highest point of development: 


"The unitary nature of (your) essence becomes triple in the aspects of 
is, and Withdrawal; each of these assume four aspects through 
ion, Stasis, Withdrawal and Rest. Supreme is your form, that by thus 
dividing your spontaneous essence into twelve, sets in motion the whirl that is 
your unfolding (vivarta) as the world.’ (8-9) 


Again, according to Sanderson, in verses five and eighteen, he venerates 
the last of these. Sanderson translates: 


‘Supreme are you, O Kali who, after dividing the body of Time into 
twelve, make that same nature shine forth within yourself as one.'? (5) 

‘I praise the absolutely transcendent Goddess within that ground that 
lies within the state (of the Inexplicable,) in which withdrawal itself is 
withdrawal, who is untouched by the prolixities of the existent and the non- 
existent that she projects; (she is) manifest in everything at every moment.’ (18) 

We turn now to the Kalikastotra by Jiiananetra. 


? The point is that the 12 Kalis are the manifestation of the thirteenth Kali worshipped 
in the centre. 
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sitatarasamvidavapyam sadasatkalanavihinam anupadhi | 
Jjayati jagattrayarüparn nairüpam devi te rüpam || 1 ll 


O goddess, Your formless form, which is the triple universe, devoid of 
limitations and differentiation into being and nonbeing, completely pure, 
ungraspable consciousness, is victorious. (1) 


ekam anekakaram prasrtijagadvyàptivikrtiparihinam | 
jayati tavàdvayarüpam vimalam alam citsvarüpakhyam I 2 || 


Your one nondual nature that is one and of many forms, devoid of the 
alterations that pervade the universe of flux, perfectly pure and called the nature 
of consciousness, triumphs! (2) 


Jayati tavocchaladecchà yaya svasvarüpavigrahagrahanam | 
kim api niruttarasahajasvarüpasamvitpraküsamayam || 3 ll 


Victorious is Your will that surges up (perpetually)! By means of that, 
(You) in some (inexplicable way) assume the form of Your own essential 
nature, which is the most excellent (niruttara) (absolute) and spontaneous 
(sahaja) light of consciousness! (3) 


vüntvà samastakalam [k: tva-] mürtyahamküraghoramürtim api | 
nigraham asmin krtvüánugraham api tu [k: missing] kurvatt jayasi W 4 || 


Having emitted all time as (Your) form (mūrti), even though (Your) 
form is fearsome as the (fettered soul's) ego, having restrained (it) within this, 
even as You are also bestowing (Your) grace, You are victorious! (4) 


kàlasya kali deham vibhajya munipaficasamkhyaya bhinnam | 
svasmin virdéjamanam tadrüpam prakurvatt [k: * kurvatt] jayasi \\ 5 || 


O Kali, you are victorious (above all others)! Having divided up the 
body of Time into twelve, (generating) that (which is your own) nature, You 
make it shine radiantly within Yourself (as one). (5) 


bhairavarüpi kalam [k: kala] srjati jagat karanadikityantam [k: -kiyantam] | 
icchavasena yasyah sā tvam bhuvanàámvikà [k: stva-] jayasi I 6 ll 


You, who are the Mother of the Worlds, are victorious. Swayed by Your 
will, Time, which is Bhairava, emits the universe beginning with (Siva, its 
universal) cause, up to (a tiny) insect. (6) 


jayati Sasankadivarkapavakadhamatrayantaravyapi [k: -divaka-] | 
janani tava kim api vimalam svarüparüpam param dhàma \\ 7 || 
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O Mother, You whose ineffable (kim api) and pure nature is the 
supreme abode that inwardly pervades the three abodes of Moon, Sun and Fire, 
are victorious! (7) 


ekam [k: evam] svarüparüpam prasarasthitivilayabhedatas trividham | 
pratyekam udayasthitilayavisramatas caturvidham tad api V 8 ll 

iti vapupaficakasamkhyam [k: vamu-] vidhdya sahajasvariipam atmiyam | 
visvavivartavartapravartakam [k: -vivartàvivarta-] jayati te ripam M 9 Il 


The one form of Your own nature (svarüparüpa), divided into 
emanation (prasara), persistence and merger, is of three kinds. Again, each one 
(of these) is of four kinds, as (its) arising, persistence, merger and repose. 
Having thus ordained that Your own innate (sahaja) nature numbers twelve 
(aspects), (this) Your form (rüpa) that impels the continuous round of the 
apparent change of all things, triumphs! (8-9) 


The unitary nature of (your) essence becomes triple in the aspects of 
emission, stasis, and withdrawal; each of these assume four aspects through 
emission, stasis, withdrawal and rest. Supreme is your form, that by thus 
dividing your spontaneous essence into twelve sets in motion the whirl that is 
your unfolding (vivarta) as the world. (8-9) 


sadasadvibhedavisrter [k: -visrter] dalanaparà kapi sahajasamvittih | 
udità tvam eva bhagavati jayasi jayadyena rüpena || 10 Il 


There is some (undefinable) innate consciousness (sahajasarmvitti), 
which is intent on destroying what is generated from the duality between being 
and nonbeing. O Goddess, (when it) is manifest (udita), it is You Yourself, Who 
are victorious in the form (of the four goddesses) beginning with Jaya (jayadya) 
(followed by Vijaya, Ajità and Aparajita). (10) 


Jayati samastacaràcaravicitravi$vaprapaficaracanormih [k: -normi] | 
amalisvabhavajaladhau santam kàntar ca te rüpam M 11 |l 


Your tranquil and beautiful nature, the wave of the deployment of the 
ongoing universe, wonderfully various with all that moves and is immobile, 
triumphs in the ocean of (Your) stainless nature. (11) 


sahajollàsavikasaprapüritsesavisvavibhavaisà | 
pürnà tavamba mürtir jayati paranandasampiirnd || 12 ll 


O Mother, this Your iconic form (mürti), which is the glory of all the 
universe, completely filled with the expansion of (Your) spontaneous (innate) 
outpouring (sahajollàsa) and, full of supreme bliss, triumphs! (12) 


kavalitasakalajagattrayavikatamahakaülakavalanodyuktà | 
upabhuktabhavavibhavaprabhavapi tu [k: *] krsodari jayasi V 13 || 
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Intent on devouring Mahakala who, having swallowed up all the triple 
universe, is terribly immense, You, O KrSodari (Emaciated One), whose power 
is the glory of Being (You) have enjoyed (and consumed) (upabhuktabhava), 
are victorious! (13) 


rüpacaryaparivarjitam asamam [k: rüpatraya-] rüpatrayüntaravyàpi | 
anubhavarüpam arüpam jayati param kim api te riipam M 14 I 


Your supreme ineffable nature, devoid of form and deportment, without 
equal, that inwardly pervades the three forms, the form of which is experience 
without form, is victorious! (14) 


avyayam akulam ameyam vigalitasadasadavivekakallolam | 
[k: + jayati] prakasavibhavasphitam jayatiha [k: missingi] tavesi [k: desah] 
param dhàma || 15 I 


O Goddess (isi), Your supreme abode, extensive with the glory of the 
Light (of consciousness), imperishable, transcendent, non-objective, from which 
the wave of discrimination between truth and falsity (being and nonbeing) has 
fallen away, is victorious here (in this world). (15) 


rtumunisamkhyam rūparh vibhajya paficapraküram ekaikam | 
divyaugham udgiranti [k: udigaranti] jayati jagattarini [k: jattàrini] janani || 16 
i 


The Mother Who is the saviour of the universe, having divided the form 
numbering thirteen (units), each one into five parts, pouring forth the Divine 
Current (of the teachings), is victorious! (16) 


bhüdiggokhagadevicakralasatjfiánavibhavaparipürnam | 
nirupamam acittamayam [k: nirüpamavi * ttamayam] Sripitham jayati te pitham 
V 171 


Sripitha, Your sacred seat (pitha) which is No-mind, incomparable, 
completely full of the glory of knowledge that is pouring out of the wheels of 
the goddesses, Bhücari, Dikcari, Gocari and Khagà, ^ triumphs! (17) 


pralayalayüntarabhümau vilasati sadasatprapaficaparihinàm | 


" See following Appendix G concerning the currents (ogha) of the lineages of teachers 
and their division into ‘divine’ (divya), ‘accomplished’ (siddha) and ‘human’ 
(manusya). 

'S Abhinava knows this group of four, which he mentions in the PTv p. 39-40, There is 
no evidence that the configuration into five, with Vamesvari as the highest above these 
four, had emerged in his time or earlier. Even so, it became so well established so 
quickly that Ksemaraja treats it as the basic set in his Spandasardoha (p. 18-21 in 
Dyczkowski 1992: 68-70). Thus, looking back synchronically, we have two 
progressions. One is that of the group of four (kramacatusthaya) and the other that of 
the five-fold flux (paficavaha). 
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devim [k: * vira] niruttarataram naumi sada sarvatah prakatam [k: -tam] M 18 ll 


I bow to the Goddess who, devoid of the phenomenal world of existence 
and nonexistence, plays, pouring forth on the plane within the merger of 
destruction (pralaya) (into eternal consciousness). She who, (completely 
transcendent,) is greater than the most excellent, is always clearly apparent in all 
respects (as everything at all times). (18) 


yadrg mahasmasane drstam devyah svarüpam akulastham | 
tüdrg jagattrayam idam bhavatu tavamba prasádena | 19 ll 


May this triple universe be, by Your grace, as is the Goddess’s own 
nature, which is established in transcendence (akulastha), as (1 have) perceived 
in the Great Cremation Ground. (19) 


ittham svarüpastutir abhyadhàyi samyaksamavesadasavasena | 
maya Sivenátra [k: missing] Sivaya samyag mamaiva visvasya tu mangalakhye ll 
20 Il 


O Mangala! may the praise of (your) own nature that I, who am Siva, 
have expressed here (in this world) in this way, under the sway of the state of 
perfect immersion (in Your nature) (samdvesa), bring true (samyak) peace (Siva) 
to the whole world that is myself! (20) 


krtir iyam $rijfiananetrapàdàánam iti M 


This is the work of the venerable Jiananetra. 


Appendix E 
to Chapter Four 


The Thirteen Kalis of the Kramastotra by Erakanatha 


There can be no doubt that in the original form of the teachings, the 
Kalis of the domain of the Inexplicable, that is, of the Kalikrama, were thirteen, 
not twelve. We have seen that in the earliest Krama, the thirteenth is the one 
form of the other twelve. This is true at this next stage of development; as the 
DP puts it, ‘she is the Supreme Sun with twelve divisions.’ (DP 5/15) Jayaratha 
vigorously and repeatedly defends the view that Abhinava did not interfere with 
them, which is not true.' 

Abhinava’s Trikakula mirrored an emergent development in the primary 
sources, in the course of which the cycle of Twelve took an increasingly 
dependent identity. The distinction between the periphery — the Twelve Kalis 
— and the centre — the thirteenth Kali — is repeatedly emphasized in these terms 
in the JY. In the account found in the CMSS the Twelve Kalis continue to be 
juxtaposed to the Kali in the centre, but while she retains her identity, she is 
understood to be an evanescent Void. There is no reference to her as the 
‘thirteenth’, as we find repeatedly in the JY. Indeed, at the end of this passage, 
where the Kalis are listed, they are just twelve. These are the same twelve we 
find in the JY and elsewhere in general, but no thirteenth is listed as one of 
them. This is surprising at first sight. One is tempted to think that the system 
here is one of twelve, not thirteen Kalis. But this is not so. Here much emphasis 
is placed on the interaction and relationship between the centre and the 
periphery. The goddess in the centre is the Void of Consciousness (cidgagana, 
cidvyoman). The Twelve at the periphery are as she is in the centre. Emptine: 
generated from the Emptiness that consumes it into its ever-expanding expanse 
of pervasiveness, even as it is itself consumed by it. For this to work, the 
"thirteenth' in the centre must be insubstantial. It is this kind of logic, it seems, 
that drives Jayaratha to say, defending Abhinava's presentation, that immanence 
and transcendence are not separate from each other ‘like the horns on a bull's 
head' (TÀv 4/125). Even so, Jayaratha felt compelled to supply descriptions of 
the Kalis, which he did from what were probably the only sources he knew that 
contained them that, that is, Devipaficasatika and the Kramastotra by 
Erakanátha, both of which taught that there are thirteen Kalis, not twelve. 

The order and names of the Kalis listed in the Deviparicasatika is the 
same as the earlier sources; thus, we may justifiably infer that it was the same in 
the lost Kramastotra. According to Jayaratha, the extra Kali missing in the set of 
‘twelve plus one’ normally found in the scriptural sources is Sukali.? He quotes 
the Devipaficasatika for a description of that Kali, but is silent concerning 
whether she is included amongst the other Kalis in the Kramastotra. When we 
view these descriptions of the Kalis without assuming that they form a 
progression through objectivity to subjectivity, consuming them as they do so, 


! Concerning the number and order of the Kalis, see Jayaratha’s long discussion in TAV 
ad 4/173ab. 

? We have observed that in the CMSS, the missing Kali out of the thirteen is the last 
one, thus confirming that it continued to maintain the original twelve plus one model. 
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the verses are easier to understand. The names of the Kalis themselves suggest 
their sequential order. Jayaratha has to agree, but explains the discrepancy away 
by saying that this is the order in which they are worshipped, rather than the 
sequence of the phases of the cognitive processes of consciousness that 
Abhinava says they represent. As these two sources do not link the Kalis to 
phases of perception, as Abhinava and Jayaratha do, it may appear that it is 
Abhinava's idea or that of his Krama teachers. But we know that that is not so, 
because their relationship to the cycle of perception is already established right 
from the earliest level in the Madhavakula, although not worked out in detail.* 

For Abhinava, this association is not at all a minor detail. It a general 
and universally applied principle of Abhinava's exegesis that every aspect, 
phase or process in a sequence of yogic events that constitute a Yoga, and so too 
the elements, phases, location, offerings, the officiant himself, and of course, the 
deity and the myriad things and matters associated with ritual and yogic activity, 
are all the activity of consciousness in one form or another. Abhinava's 
exegesis, where appropriate, explains how this applies in particular instances. 
The link with consciousness, its energies, volitional, cognitive or active, is 
essential for the Yogas and the rites to be effective, whatever their goal or 
purpose may be. 

Abhinava changes the sequential order to make it fit better with his 
understanding of the phases of the process of perception. Thus, the focus of the 
original sources on the phases of the processes of creation etc. is shifted from 
there to perception. If we restore the original order, we may make more sense of 
what the two texts say about the Kalis and how, to some degree, they relate to 
one another. Freed from having to understand these descriptions in terms of. 
phases of the process of perception, we find that each Kali is an embodiment of 
the process of withdrawal and absorption, which is Kali’s activity. Thus, in one 
way we may look at them one after another in a sequence as part of a single 
process. From another perspective, they are each the whole process. This is even 
more true of the sequence from the point of view of consciousness, which is 
called the Inexplicable because, as Abhinava himself stresses, one cannot talk 
about the cycle of cognitive consciousness as being either sequential or 
otherwise (TA 4/178cd-180ab). 

For the convenience of the reader, I have indicated the three domains 
into which the Kalis are divided. However, one should bear in mind that as 
Abhinava has altered the sequential order, they do not correspond to that one. 
Jayaratha quotes the Kramastotra, as he does the DP, generally in accord with 
the order found in the Tantráloka. This makes the verses he quotes from these 
sources more puzzling. Jayaratha adds further to the difficulty we have in 
understanding how they square with Abhinava's account when he abandons 
even that sequential order and quotes the DP for his own mysterious reasons, in 
yet another order, as noted in the footnotes of the body of the text of the 
translation. 

The goddess introduces her exposition of the Wheel of the Kalis in the 
Devipaficasatika by explaining to Bhairava that she is going to tell him about 
the Kalikakrama, which in this case is the sequence of the twelve and thirteenth 


3 See JY 4/4/26cd-29ab quoted above. 
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Kalis, a teaching that has been transmitted by word of mouth through the 
lineages of teachers and disciples. Although the apophasis of the dynamism of 
Kali's nature is central here, as usual, it is not represented in such a powerfully 
radical manner as it is in Niskriyananda’s teachings." This is so even though the 
Devipaficasatika declares itself to be a Tantra belonging to the lineage founded 
by him. 

The description of the thirteen Kalis is found in chapter five. The 
context tells us a great deal about the Kalis, their nature, and particularly, how 
they are worshipped. Comparing the account in the Madhavakula, we see how 
the same basic format of the initiation and worship has been maintained. 
Accordingly, I have translated all of it. The edition is based on three 
manuscripts. Those who are interested can refer to the bibliography for details. 

The Krama teachings concerning the Thirteen Kalis came to be the 
focus of a branch of the developing Kalikula, called the Tradition (krama) or 
Family (kula) of the Goddess of the Sun (bhànvi). We are told below in a 
reference quoted by Jayaratha? that the ‘venerable author’ of the Kramastotra 
belonged to the Bhaskarakula, which is a homonym. It clear that the form of the 
Krama the author of the Kramastotra focuses on is centred on the Twelve Kalis, 
as is that of the Bhàskara- / Bhànavi -kula. This is the focus of Abhinava's 
Krama teachings. although he never refers to it in this way. It may well be that 
its development at the scriptural level was taking place around the same time or 
soon after, as Abhinava himself does not refer to the sources where this features. 

Abhinava presents an exposition of the Twelve s in Chapter Four. 
The brevity of his presentation is compensated by Jayaratha, who writes an 
extensive commentary on this important topic. Jayaratha is very troubled 
throughout his commentary by the evident discrepancy he observes in the 
sequence of the Kàlis in Abhinava's presentation and these and other sources. 
He is obsessed by this problem, returning to it repeatedly in the course of his 
commentary on the Twelve Kalis. Jayaratha admits that all the Krama sources 
basically agree on the number and sequence of the Kalis. This is in fact true, 
although they do not say what Jayaratha reports them as saying. Thus, we may 
safely assume that the original sequence in the Kramastotra is the one we find in 
the Jayadrathayámala, which is the earliest source to which we have access, and 
the Devidvayardhasatika that follows after it, both of which are quoted by 
Jayaratha.^ However, Jayaratha supplies only the verses from the Kramastotra 
and the DP that refer to twelve Kalis, omitting Sukali, as Abhinava does. When 
the occasion arises to refer to Sukali, Jayaratha only quotes the DP. This may 
suggest that she was missing in the Kramastotra also, but this may not be so. 
Sanderson (2007: 297) considers the Kramastotra by Erakanatha to be dedicated 
to thirteen Kalis, and refers to Jayaratha's mention of Sukali as being with 
reference to the verse he does not quote from the Kramastotra. However, the 
Cidgaganacandrika (224-250) by Srivatsa describes twelve Kalis, building on 
the verses dedicated to them in the Kramastotra. The corresponding verses in 
the CGC are in my notes to Jayaratha's commentary, to which the reader is 
referred. 


* See the Appendix D, above. 
5 Comm. 4/173ab. 
ê See TÀv ad 4/149cd-150a and ad 4/171-172. 
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Jayaratha resolves the issue by first of all asserting that, despite all the 
evidence to the contrary, the scriptural sources only talk about twelve Kalis, 
although he does concede that it may appear not to be so. Then in order to 
account for the change in the serial order in Abhinava’s presentation with 
respect to the one we regularly find in the sources, he distinguishes two 
sequences of Kalis. One is the order in which they are worshipped (püjakrama). 
The other is the order in which the twelve phases of the cycle of consciousness 
arise that the Kalis embody, which is the one that concerns Abhinava. 

Below I have restored the sequence in which the Kalis are worshipped. 
This is the serial order followed by the Cidgaganacandrika, thus confirming that 
it is correct. We have noted that even although the CGC follows the 
Kramastotra, it omits Sukali. As Sukali is invariably found in the scriptural 
sources, it appears likely that the omission is in deference to Abhinava’s 
presentation, which allows the homologization of the sequence of Kalis to the 
phases of the cycle of perception. This requires that it move through the spheres 
of the object, the senses that are the means of perception and the perceiver. 
Unsurprisingly, no such homologization is found in the original sources, 
including the Kramastorra itself. Divested of Abhinava’s exegesis, the phases 
there are only set in the rhythm of emanation and withdrawal within the 
Inexplicable. 


Withdrawal of Emanation 
1) (1) Srstikali (withdrawal of the emanation of emanation) 


kaularnavanandaghanormiriipam unmesam 
niliyate nilakuldlaye (>linakulalaye) ya tam sj 


bhayabhàjam antah | 
lim satatam namami M 


I constantly worship Srstikali, Who is the wave (ürmi) of dense 
(uninterrupted) bliss of the Ocean of Energy (kauldrnava), and contains 
inwardly (within Herself) both the unfolding (of the universe when She opens 
Her eyes) (unmesa) and (its) withdrawal (when She closes them) (mesa) — She 
Who merges (and, at rest, dissolves away) into the Abode of Energy that has 
merged (into Siva). 


2) (3) Sthitinasakali (withdrawal of the emanation of persistence) 


vájidvayasvikrtavátacakraprakrüntasanghattagamügamasthàm | 
Sucir yayástam gamito 'arcisà tam santàm namāmi sthitinàakàlim M 


I bow to Sthitinasakali (the Kali of the Destruction of Persistence) Who, 
tranquil, abides in the dynamic union (sarigharta) of the going and coming (of 
the exhalation and inhalation) of the wheels of the wind (of the vital channels of 
the breath of the chariot of the body), that has yoked (svikrta) the two horses (of 


7 TÀv ad 4/148. CGC 221-224 is a commentary on this verse. The CGC is part of the 
explanatory notes to the translation to which the reader is referred. 
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exhalation and inhalation), set out (on its journey). She by Whose (intense) 
brilliance, (Fire) the Pure One, has set.* 


3) (5) Sarhharakali (withdrawal of the emanation of withdrawal) 


unmany anantà nikhilarthagarbha ya bhavasamharanimesam eti | 
sadodità saty udayàya siinyam samharakalim [jh, t: -kali] muditarn namàmi || 


I bow to blissful Sathharakalt Who, endless and containing all things, is 
the Transmental (unmani). She Who, perpetually active (satatodita), in order to 
dawn as (the Goddess) void (of all phenomena), closes in on Herself (nimesam 
eti) the withdrawal of phenomenal existence.” 


4) (2) Raktakali (withdrawal of the emanation of the Inexplicable) 


maháàvinodárpitamütrcakravirendrakàsrgrasapanasaktàm | 
raktikrtam ca pralayátyaye tà namàmi visvakrtiraktakalim M 


I bow to Raktakali (the Red Kali), Whose form is all things, She Who is 
reddened (with passion) when the (period of cosmic) dissolution ends (and 
creation begins), She Who is attached to drinking the essence (rasa) of the blood 
of the most excellent Heroes who offer it with great delight to the Circle of the 
Mothers." 


5) (4) Yamakali (withdrawal of the persistence of emanation) 


sarvarthasankarsan iyamasya yamasya yantur jagato yamáya | 
vapur mahāgrāsavilāsarāgāt sankarsayantim pranamami kalim | 


I bow to the Kali Who, out of passion for the joyful sport of the Great 
(feast of) Consuming (mahdgrasa) (all things) retracts (towards Herself and 
assimilates) (sarikargayanti) the essential nature (vapus) of the subjugating 
restriction (yama) that restrains the withdrawal of all things in order to control 
the universe (jagato yamáya)." 


(5) Sukali? 
6) (7) Mrtyukali (withdrawal of the persistence of perstence) 


mamety ahankérakalakalapavispharaharsoddhatagarvamrtyuh | 
grasto yaya ghasmarasamvidam tam namamy akàloditamrtyukálim |l 


* TÀv ad 4/150abc; CGC 225-226. 

° TÀv ad 4/152; CGC 227-228. 

1 TAy ad 4/149-150a; CGC 229-230. 

!! TÀv ad 4/151; CGC 231-233. 

" The verse from the Kramastotra concerning the fifth Kali — Sukali — is not quoted, 
only mentioned. See CGC 231, quoted in the notes of the translation. 
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I bow to Mrtyukali, Who has arisen from timeless (eternity) — (She Who 
is) the voracious consciousness that has consumed (grasta) the death of pride 
haughty with the ecstasy of the expansion (visphara) of the host of energies of 
the ego (that reflects that “this is) mine".? 


7) (8) Bhadra / Rudrakali (withdrawal of the persistence of withdrawal) 


visvara mahükalpavirámakalpabhavantabhimabhrukutibhramantyà | 
yasnaty anantaprabhavarcisa tar namami bhadram $ubhabhadrakàalim \\ 


I bow to the auspicious one, the auspicious Bhadrakali, Who devours 
the universe with the radiant flame of Her endless power that moves with the 
terrible knitting of Her eyebrows at the end of phenomenal existence, that 
resembles the repose (between phases of creation) of a great aeon 
(mahakalpa)."* 


8) (10) Paramarkakali (withdrawal of the persistence of the Inexplicable) 


astoditadvadasabhanubhaji yasyam gata bhargasikha sikheva | 
prasüntadhümni dyutindsam eti tar naumy anantam paramarkakalim |l 


I bow to that endless Paramarkakali, (otherwise called) Bhargasikha 
(the Sun Who is the Flame of Lord Siva), within Whom the twelve suns (of the 
senses) have risen and set, Who is like a flame (sikhd), the radiance (of which) 
is extinguished in the peaceful abode (of pure consciousness).'* 


9) (9) Martandakali (withdrawal of the withdrawal of emanation) 


martandam apitapatangacakram patangavat kalakalendhanaya | 
karoti ya vi$varasüntakam tar martandakalim satatam pranaumi M 


I bow constantly to Martandakali, Who (consumes) to the end the 
(aesthetic) essence (rasa) of all things, She Who generates the Sun (mdartanda) 
that has drunk up the Wheel of the Sun (patariga) to serve, like a moth 
(patanga), as fuel for the energy of (the Fire of) Time.'* 


10) (11) Kalagnirudrakali (withdrawal of the withdrawal of persistence) 


kalakramakrantadinesacakrakrodikrtantagnikalapa ugrah | 
kalagnirudro layam eti yasyam tàm naumi kalanalarudrakalim |I 


I bow to Kalagnirudrakali, within Whom the Rudra of the Fire of Time 
dissolves away, the fierce one Who is the aggregate (kalapa) of (the energies) of 


13 TÀv ad 4/154; CGC 234-235. 
14 TÀv ad 4/158ab; CGC 236-238. 
'S TÀv ad 4/16167; CGC 239-240. 
'^ TÁv ad 4/163; CGC 241-242. 
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the inner fire that has embraced (and absorbed into itself) the Wheel of the Sun 
pervaded by the procession of time. 


I salute the Kali of the Rudra of the Fire of Time, Who is inflamed with 
thousands of (fiery) forms (that rise out of) the Abode of Fire, She Who destroys 
the entire universe and everywhere devours the body of death.” 


11) (12) Mahakalakali (withdrawal of the withdrawal of withdrawal) 


nakta mahübhütalaye $masane dikkhecaricakraganena sākam | 
kālīm mahakdlam alamgrasantim vande hy acintyam anilanalabham | 


I praise Kali Who, by Night in the cremation ground, where the great 
elements (Earth and the rest) dissolve away, devours the Great Time, along with 
the host of the congregation (cakra) (of Yoginis) who move in the Void of the 
directions; She Who, inconceivable, shines like a fire (kindled by) the wind 
(anilanalabha).'* 


12) (13) Mahabhairavacandograghorakali (withdrawal of the withdrawal of 
the Inexplicable) 


kramatrayatvastramaricicakrasaficaracaturyaturty sattam | 
vande maháübhairavaghoracandakàlim kalakasaSasankakantim | 


I praise Mahabhairavaghoracandakali, She Who is beautiful with the 
Moon (that shines) in the Void of Energy (kalākāśa), the essential being of the 
Fourth state which is the skilful power (caturya) to set in motion the wheel of 
the rays of the architect (tvdstra) of the three processes (of emanation, 
persistence and withdrawal). 


"’ This is another verse concerning Kalagnirudra, that follows on from the one quoted in 
TÀv ad 4/168, quoted ad 4/173ab CGC 243-246. 

'* TÀv ad 4/169-170; CGC 247-248. 

? TÀv ad 4/171-172; CGC 249. 


Appendix F 
to Chapter Four 


The Kramastotra by Abhinavagupta 


Abhinavagupta himself also wrote a Kramastotra' in which he describes 
the Twelve Kalis. After his concise description of them in Chapter Four of the 
Tantráloka, he describes them again briefly in his Tantrasara, Tantroccaya and 
Tantravatadhanikà. However, nowhere does he deal with them as extensively as 
he does here in his Kramastotra. One of his first substantial works was a 
commentary on Erakanátha's Kramastotra. Clearly, it had made a deep 
impression on him at an early age. Thus, it would be not be surprising if that 
inspired the title of his own Kramastotra. Indeed, apart from the number and 
order of the Kalis, he follows the style of that Kramastotra, taking care for 
example to write it in the same complex metre. 

This is one of three works in which Abhinava does us the great favour 
of giving us a date of its composition.” He says that ‘I, Abhinavagupta praised 
Siva on the ninth day of the dark (fortnight) in (the month of) Margasirga during 
the so called sixty sixth year. (30)'. Note that he says that he did it on this day. 
Are we to understand that he wrote all this deep and beautiful hymn in just one 
day? 


ayam duhkhavratavrataparigame páranavidhir 
mahüsaukhyasáraprasaranarase durdinam idam | 

yad anyanyakkrtyà visamavisikhaplosanaguror vibhoh stotre 
SaSvat pratiphalati ceto gatabhayam | 1 I 


This is the way (vidhi) to cross over (to the liberated state), once 
having understood the manner of life which is (this) mass of suffering. 
(Experiencing) the savour of the essence of the expansion of Great Bliss, this 
miserable day (of Maya), which is its opposite, is reduced to naught. Thus, the 
mind, freed from fear, is constantly reflected in the hymn to the Omnipresent 
Lord, who is the teacher that burns up the rugged path (of fettered life). (1) 


vimrsya svátmánam vimrsati punah stutyacaritam tathà 
stotà stotre prakatayati bhedaikavisaye | 

vimrstas ca svātmā nikhilavisayajhdnasamaye tad ittham 
tvatstotre ‘ham iha satatam yatnarahitah | 2 || 


Having reflected on himself, the one who lauds (You) reflects again on 
(Your) laudable conduct (carita), and reveals it in the hymn that has as its 
subject the oneness of duality. And so too is one’s own Self contemplated every 
time knowledge of the objects of sense (visaya) (arises). In this way, free of 
fatigue, I am always (present) here in your hymn. (2) 


' The Kramastotra was edited and published by K.C. Pandey 1963: 948-951. 
? The other two are the Bhairavastotra and vivrtvimarsini on the [svarapratyabhijna. 


472 APPENDIX F CHAPTER FOUR 


anàmrstah svātmā na hi bhavati bhavapramitibhaj anamrstah 
svatmety api hi na vind 'marsanavidheh | 

siva$ cásau svatma sphuradakhilabhavaikasarasas tato ‘ham 
tvatstotre pravanahrdayo nityasukhitah V3 |l 


One's own Self, ignored (anamrsti), does not rightly know existence. 
(Indeed,) without the practice of awareness (there would be no knowledge.) 
even that one's own Self is being ignored. And Siva is one's own Self in the 
oneness of feeling (rasa) with all of radiantly manifesting existence, and so, my 
heart disposed to (uttering) Your hymn, I am constantly made joyful (sukhita). 
(3) 


vicitrair jatyadibhramanaparipatiparikarair avaptam 
sárvajfiam hrdayam yad ayatnena bhavatà | 

tad antas tvadbodhaprasarasaranitbhitamahasi sphutam vāci 
prapya prakataya vibhoh stotram adhund M 4 || 


You have effortlessly attained the heart of the omniscient one by virtue 
of the many varied discernments of (the true nature of) the series of (worldly) 
errors such as caste and the like. Having attained that clearly within the great 
power of speech, which serves as the path for the flow of your awakened 
consciousness (bodha), now make the pervasive Lord’s hymn clear (and lucid). 
(4) 


vidhunvano bandhabhimatabhavamargasthitim imam 
rasikrtyanantastutihutavahaplositabhedam | 
vicitrasvaspharasphuritamahimárambharabhasát piban bhavan 
etān varada madamatto 'smi sukhitah W 5 Il 


Shaking off this abiding state on the path of phenomenal existence, 
which is (rightly) considered to be bondage, and having turned it into the savour 
(rasa) (of aesthetic delight), burnt away duality with the fire of endless pr; 
(stuti) by the impetuosity of the exertion of the glory that has flashed forth as his 
own wonderfully varied expansion whilst drinking these phenomena (bhava), O 
bestower of boons, I, delighted (sukhitah) (by You), am mad with inebriation 
(mada). (5) 


bhava pràájyaisvaryaprathitabahusakter bhagavato vicitram 
caritram hrdayam adhisete yadi tatah | 

katham stotram kuryād atha ca kurute tena sahasá 
Sivaikatmyapraptau Sivanatir upàyah prathamakah | 6 Il 


If the wonderfully varied activity (caritra) of the Lord, who possesses 
many powers that have spread forth from (His) copious sovereignty over 
phenomenal existence, come to rest in the Heart, then how is it possible to 
compose a hymn? 

Or, if one does so with (the power of that victorious) audacity (sahasa), 
having attained oneness with Siva, the first (and foremost) means (to realise 
Him) is to bow with reverence (to Him). (6) 


TANTRALOKA 473 


jvaladriipam bhasvat pacanam atha daham prakatanam 
vimucyanyad vahneh kim api ghatate naiva hi vapuh | 
stuve samvidrasmin yadi nijanijams tena sa nuto bhaven 
ndanyah kascid bhavati paramesasya vibhavah VW 7 Il 


Inflamed and shining, cooking, burning and making visible — nothing 
else at all apart from the body of fire can do that. If I praise each one of my own 
rays of consciousness, that which thus bows (in reverence) is none other than the 
Supreme Lord's glory. (7) 


vicitrárambhatve galitaniyame yah kila rasah 

paricchedabhavat paramaparipürnatvam asamam | 

svayam bhàsám (> bhàsan) yogah sakalabhavabhavaikamayataviruddhair 
dharmaughaih paracitir anarghocitagund M 8 Il 


That aesthetic savour (rasa), (experienced) when restrictions fall away 
in the state of the wonderfully varied beginning is unconditioned, and so is 
supreme plenitude without equal. 

Self-luminous union (yoga), it is the oneness which is the essential 
nature of all phenomenal existence that, with (its) streams of harmonious 
attributes, is supreme consciousness that is priceless and delightful. (8) 


itidrksair rüpair varada vividham te kila vapur vibhati 

svamse 'smin jagati gatabhedam bhagavatah | 

tad evaitat stoturi hrdayam atha gir bahyakaranaprabandhas ca 
syur me satatam aparityaktarabhasah \\ 9 | 


O bestower of boons, Your body shines in many ways with such forms 
within this, the Lord's universe, which is as aspect (aria) of Himself in which 
He, (as Your body), is free of duality. 

May my heart, speech and the series of outer senses be constantly 
engaged in praising that itself, without (ever) giving up the force (of my 
intention). (9) 


tavaivaikasyantah sphuritamahaso bodhajaladher 
vicitrormivrataprasaranaraso yah svarasatah | 

ta evami srstisthitilayamayasphiirjitarucam 
Sasan.kürkügninàm yugapad udayapayavibhavah | 10 || 


The wonderfully varied mass of waves (of creation) flows forth 
spontaneously, (stimulated by its own inherent delight) as the aesthetic savour 
(rasa) of the ocean of the oneness of Your consciousness, whose glory flashes 
forth within. 

These are the glorious expressions (vibhava) that simultaneously arise 
and fall away of the Moon, Sun and Fire that are the flashing vibrant radiance 
which is emanation, persistence and merger. (10) 
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atas citracitrakramataditardadisthitijuso vibhoh Saktih 
Sa$vad vrajati na vibhedam katham api | 

tad etasyam bhūmāv akulam iti te yat kila padam 
tadekagribhiiyan mama hrdayabhür bhairava vibho V 11 M 


Thus, the state of the pervasive Lord is both various and not, dynamic 
(krama) and (yet, at the same time) its opposite. (Even so, His) power never 
becomes divided in any way at all. O Bhairava! Pervasive Lord! On that plane 
your condition (pada) (is known as) Akula — may my heart be concentrated on 
that! (11) 


amusmat sampürnát vata rasamahollasasarasan nijàm Sakti 
bhedam gamayasi nijecchdprasaratah | 

anargham svatantryam tava tad idam atyadbhutamayīrh 
bhavacchaktim stunvan vigalitabhayo ‘ham Sivamayah || 12 || 


From this completely full lake of the great outpouring of aesthetic 
savour (rasa), You divide Your own power by the extending flow (prasara) of 
Your will. This is Your sinless freedom made of extraordinary wonder. As I 
praise Your power, I am Siva, free of fear. (12) 


idantávad riipam tava bhagavatah Saktisarasam 

kramābhāvād eva prasabhavigalatkalakalanam | 

manahsaktyà vacdpy atha karanacakrair bahir atho ghatadyais 
tadrüpam yugapad adhitistheyam ani$am \\ 13 W 


Your nature, Lord, like objectivity, is (potent) beautiful power that, 
because it is devoid of succession (krama), is the intensely powerful (prasabha) 
falling away of the passage (kalana) of time. 

May I constantly take the support of that nature simultaneously along 
with the power of the mind, speech, the wheels of the senses, and (so too, by 
means of common) outer things, like jars. (13) 


kramollasam tasyam bhuvi viracayan bhedakalanam 
svasaktinam deva prathayasi sadà svatmani tatah | 
kriyajfianecchakhyam sthitilayamahasrstivibhavam triripar 
bhiiyasam samadhisayiturmi vyagrahrdayah V 14 Il 


Deploying the outpouring of succession on that plane, You unfold the 
formation of diversity (bhedakaland) between Your own powers within 
Yourself. (You do so) so that the agitated heart may preside over (and rest in) 
the triple nature, which is the glorious power (vibhava) of persistence, merger 
and the great emanation called action, knowledge and the will. (14) 


The Sphere of Objectivity’ 


? The original sources may divide the twelve Kalis into three groups of four, but they 
nowhere equate the three groups with the sphere of objectivity, that of perception and 
subjectivity. This is Abhinava's understanding of their domains. Although Abhinava 
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1) Srstikali (the emantion of objectivity) 


pura srstir lina hutavahamayt yatra vilaset 
parollasaunmukhyam vrajati s mÁisparsasubhagà | 
hutasenduspharobhayavibhavabhag bhairavavibho taveyam 
srstyakhyá mama manasi nityarh vilasatam | 15 Il 


Initially, the supreme (para) emanation is merged (in consciousness). 
She is made of Fire that here, beautiful with its contact with the Moon, enters a 
state of propense expectancy (aunmukhya) towards the supreme outpouring (of 
manifestation). O pervasive lord Bhairava, who possesses the glorious power 
(vibhava) of the expansion of both Fire and Moon, this is Your (Kali) called 
Srsti. May she always play in my mind. (15) (1) 


2) Raktakali (the persistence of objectivity) 


visrste bhavamse bahir ati$ayasvadavirase yada 
tatraiva tvam bhajasi rabhasdd raktimayatam | 

tadà raktà devi tava sakalabhavesu nanu mam kriyad 
raktapanakramaghatitagosthigataghrnam | 16 || 


Once the aspect of (phenomenal) existence has been emitted externally 
and the most excellent (inner) savouring (āsvāda) (of consciousness has 
become) insipid, if You then assume with force the nature of attachment (rakti), 
You become the goddess Rakta in all Your emotive states (bhava), May You 
indeed make me free from aversion (gataghrna) in the assembly formed (to 
attend) the rite of drinking Raktà (the embodiment of the blood of the sacrificial 
victim) (raktapànakrama). (16) (2) 


3) Sthitinasakali (the withdrawal of objectivity) 


bahirvyttim hatum citibhuvam udaram nivasitum yada 
bhavabhedam prathayasi vinastormicapalah (> -lam) | 
sthiter nàsam devi kalayati tadà sā tava vibho sthiteh 
samsarikyah kalayatu vinüsarn mama sada \\ 17 I 


When You reveal the oneness of phenomenal existence, the fickle play 
of (its) waves destroyed, in order to destroy the outer state (vytti) and reside on 
the noble plane of consciousness, (You) the Goddess brings about the 
destruction of persistence. May She then, O pervasive lord, always bring about 
the destruction of the persistence of my transmigratory existence. (17) (3) 


does not refer to this exegetical model much in this hymn, nonetheless for the sake of 
clarity and coherence with the account presented by Jayaratha in Chapter Four, I remind 
the reader of these domains. The reader is invited to refer there for an account of each 
one of the Kalis, which is indeed coherent with Abhinava’s characterization of them in 
this hymn. 
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jagatsamhdarena prasamayitukamah svarabhasat 
svasankatankakhyam vidhim atha nisedham prathayasi | 
yamar srstvettham tvarh punar api ca $amkàm vidalayan 
mahdadevi seyam mama bhavabhayam samdalayatam | 18 || 


Desiring by Your own impetuousness to bring to rest (all things) by 
withdrawing the universe, You cause injunction and prohibition, which is called 
the affliction of one’s own doubt, to be perceived. Having emitted yama (the 
restriction of rules and regulations)! even as You are then again engaged in 
destroying doubt, may this great goddess destroy my fear of phenomenal 
existence (bhava). (18) (4) 


The Sphere of Perception 

5) Samharakali (emanation of perception) 

viline famkaughe sapadi paripürne ca vibhave gate 
lokücàre galitavibhave sastraniyame | 


anantam bhogyaugham grasitum abhito lampatarasa vibho 
samharakhya mama hrdi bhidamsam praharatu V 19 Il 


When the flux of doubts has dissolved away and (Your) glory is 
completely full (and perfect) in a moment, when worldly life (lokacára) has 
ceased, and the regulations and power of scriptural injunction has fallen away, O 
pervasive Lord, may (the Kali) called Sarhhara (who delights in) the aesthetic 
savour of one who is greedy (lamipatarasá) to gobble up the endless flux of 
objects of enjoyment (completely) all around, strike down the part of duality in 
my heart. (19) (5) 


6) Mrtyukali (persistence of perception) 


tad ittham devibhih sapadi dalite bhedavibhave 
vikalpapranasau pravilasati mátrsthitir alam | 
atah samhàrármisam nijahrdi vimrsya sthitimayt 


^ According to Monier Williams, the word *yama', which basically means moral 
restraint, has a range of meanings, including: ‘m. a rein, curb, bridle, a driver, 
charioteer, the act of checking or curbing, suppression, restraint, restraint of words 
(silence), self-control, forbearance, any great moral rule or duty (as opposed to niyama, 
a minor observance; ten yamas are mentioned, sometimes only five, (in Yoga) self- 
restraint (as the first of the eight ancillaries of Yoga); any rule or observance.' It is also 
the name of the god of death, who judges the actions of the dead, consigning them their 
appropriate reward or punishment. 

In this context, *yama' is the mistaken notion (vikalpa) that vacillates between 
right and wrong, restraining the person subject to it by the restrictions of moral law and 
regulations. In this, the fourth station of the cycle of perception, which is that of the 
inexplicable in the domain of objectivity, yama is the uncertainty of what is right and 
wrong, and as a consequence, what one should do. 
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prasanná syan mrtyupralayakarani me bhagavati || 20 Il 


When the goddesses have in this way destroyed the power of duality in 
an instant, the abiding state of the perceiver, of which the (very) life is 
conceptualization (vikalpa), can (alam) play joyfully. Thus, having 
contemplated the aspect of withdrawal within in one's heart, may She who is my 
Goddess (bhagavati) who destroys death, and whose nature is persistence, be 
pleased. (20) (6) 


7) Bhadra/Rudrakali (the withdrawal of perception) 


tad ittham te tisro nijavibhavavisphüranavasàd avaptah 
satcakrakramakrtapadam Saktaya imàh | 

kramàd unmesena pravidadhati citrath bhavadasam imabhyo 
devibhyah pravanahrdayah syam gatabhayah W 21 Il 


The plane created in this way by the Krama of the six wheels (of the 
first six Kalis) are these, Your energies, that have been attained by the unfolding 
of Your own glorious power (vibhava) of (withdrawal), the third (state). By 
unfolding in due order (kramat), (Bhadrakàli) bestows a strange (and wonderful) 
state (dasa) in the world. May I, whose heart is inclined to devotion, be freed 
from fear by these goddesses. (21) 


imam rundhe bhiimim bhavabhayabhidatankakaranim imam 
bodhaikantadrutirasamayim capi vidadhe | 

tad ittham samrodham drutim atha vilupyasubhatatir 
yathestam cacaram bhajati lasatàr sā mama hrdi \\ 22 || 


I am blocking this plane which causes mental distress due to the duality 
and fear of phenomenal existence. So too, I ordain this (state) which is the 
inwardly melting juice (of the aesthetic delight) (rasa) at one with awakened 
consciousness. Having destroyed in this way blockage, flux and the inauspicious 
mass of sacrificial rites (tati), she behaves (freely) as she wishes. May She play 
in my heart! (22) (7) 


8) Martandakali (the inexplicable state of perception) 


kriyabuddhyaksadeh parimitapade manapadavim avaptasya 
spharam nijanijaruca samharati yà | 

iyam martandasya sthitipadayujah sáram akhilam hathad 
dkarsanti kr§atu mama bhedam bhavabhayat | 23 |l 


She withdraws (each time), in accord with her own desire, the 
expansion of the plane of the means of knowledge within the plane of limitation 
of the senses of knowledge and action of one who has attained (that), dragging 
by force (hathdt) the entire essence of Martanda, who is on the plane of 
persistence. May she drag my duality out of the fear of phenomenal existence. 
(23) (8) 
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9) Paramarkakali (The emanation of subjectivity) 


samagrásakàli? kramavirahità sátmani muhur 
nivesyanantüntarbahalitamahàrasminivahà | 

para divyanandam kalayitum udaradaravati prasannà me 
bhityat hrdayapadavim bhiisayatu ca V 24 Il 


Having penetrated within Herself instantly at each moment (muhur), the 
Kali who, devoid of succession, consumes everything equally is a multitude of 
great rays that, endless, inwardly grow compact (and strong). May she, the 
Supreme (Goddess) Para who is the receptacle of (the most) exalted respect, be 
pleased with me to generate divine bliss, and adorn the plane of (my) heart. (24) 
(9) 


10) Kalagnirudrakali (the persistence of subjectivity) 


pramdane saline sivapadalasadvaibhavavasat 
Sartrapranadir mitakrtakamátrsthitimayah | 

yada kalopadhih pralayapadam ásádayati te tadà devi yasau 
lasati mama sā syác chivamayi || 25 Il 


When the means of knowledge has merged (into consciousness) by the 
glorious power that is playing on Siva’s plane, if the body and the vital breath 
etc. and the adjunct of time, which is the abiding state (sthiti) of the limited, 
artificial perceiver, attains the play of destruction, may the goddess who flashes 
forth playfully (lasati) then, be for me of Siva’s nature. (25) (10) 


11) Mahakali (the withdrawal of subjectivity) 


prakàsakhyà samvit kramavirahità siinyapadato 

bahir līnāty antam prasarati samücchüdakatayà | 

tato 'py antahsáre galità rabhasad akramatayà mahakali 
seyam mama kalayatarh kalam akhilam | 26 ll 


Consciousness, called Light, devoid of succession, merges externally 
and flows internally from the plane of the Void as that which covers over (and 
obscures all duality). Then also, as free of succession, She falls away into the 
inner essence with great force. May this Mahakali generate (and process) all my 
(allotted) time. (26) (11) 


12) Mahacandograkali (the inexplicable state of subjectivity) 
tato devyam yasyam paramaparipürnasthitijusi kramam 


vicchidyàsu sthitimatirasàt samvidadhati | 
pramanam mataram mitim atha samagram jagad idam sthitam 


5 Read samagrasakali for samagramaksalim. 
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krodikrtya Srayatu mama cittam citim imam | 27 I 


Then having suddenly severed the process (krama) within the goddess, 
whose abiding state is supreme and completely full, by the aesthetic savour 
(rasa) of the consciousness (mati) of stable continuity (sthiti), She ordains (the 
operation of) the means of knowledge, perceiver, perception and all this 
universe, having encompassed (them all). May she reside in my mind (citta), 
which is this abiding (sthita) consciousness (citi). (27) (12) 


anargalasvütmamaye mahe§se tisthanti 
yasmin vibhusaktayas tah | 

tari Saktimantam pranamami devan 
manthdnasamjiiam jagadekasaram || 28 |l 


I bow to the god called Manthàna (Bhairava), the one essence of the 
universe, Who is the possessor of those energies of (His) glorious power that 
abide within the Great Lord who is my own unfettered Self. (28) 


ittham svasaktikiranaughanutiprabandhàn àkarnya 
deva yadi me vrajasi prasadam | 

tenāśu sarvajanatàm nijasasanamsusamsantitakhila- 
tamahpatalàm vidheyah | 29 Il 


O God, having heard in this way the continuing series of praises of the 
current of the rays of Your own powers, if You become propitious to me, may 
You quickly quell by that (grace) the entire veil of darkness of all humanity with 
the rays of Your teachings. (29) 


Satsastindm eke varse navamyam asite 'hani | 
maya 'bhinavaguptena margasirse stutah Sivah M 30 Il 


iti $ri abhinavaguptapddacaryakrtam kramastotram sampürnam I 


I, Abhinavagupta praised Siva on the ninth day of the dark (fortnight) in 
(the month of) Margasirsa during the sixty-sixth year. (30) 


Thus, the Kramastotra composed by the venerable Abhinavagupta is 
complete. 


Appendices G, H and I 
to Chapter Four 


The Final Form of the Krama System 


The final development of the fully formed Krama system is 
consolidated in three texts that are all called Mahànayaprakàsa — the Light of 
the Great Teaching. Abhinava makes no reference to this developed form of the 
Krama, and so it appears that it had not yet emerged in his time. But this is far 
from certain. The earliest of the three was written in old Kashmiri and 
commented on in Sanskrit by Sitikantha. It has been published in the Kashmiri 
Series of Texts and Studies. Sanderson has argued that, although it is commonly 
assumed that the author and commentator are the same person, this is far from 
certain. The colophons identity the author of this Mahünayapraküéa as 
Sitikantha.' 

One of the other two is anonymous, and there is no concrete evidence of 
where it was written except the circumstance that the sole manuscript is found in 
Trivandrum. The other Mahdnayaprakasa, by Arnasirhha, was most probably 
South Indian, as are the Krama works written after them that have survived. 
These are two. The first of these is the Cidgaganacandrika, followed by the 
Mahürthamafijari — the Bouquet of (the Teachings of the) Mahartha — of 
MaheSvarananda, who quotes it. The latter is composed in seventy verses in old 
Mahai n. MaheSvarananda claims that it was revealed to him directly by the 
Goddess. He translated the verses and wrote an extensive commentary in 
Sanskrit. 

Mahe§varananda tells us that he lived in the land of the Colas, that is, 
modern Tamil Nadu. Perhaps he came from Maharastra and the goddess spoke 
to him in his native language. He was the grand-disciple of Sivünanda, the 
author of the  Artharatnávali, the earliest commentary on the 
Nityágodasikürnava, the root and probably the oldest Tantra of the Srividya 
tradition. Sivananda was very learned in Kashmiri Saivism and commented on 
the NSA from that point of view. In the Mahārthamañjarī, Mahe$varananda 
presents a synthesis of the fully developed Kashmiri Saivism — broadly called 
Trika — and the Krama, that he refers to as its close relative (sodara), with the 
teachings of the Srividyà tradition (saubhdgya-sampradaya) that had emerged 
hardly two generations before him. To this end, MaheSvarananda presents a 
summary of the main tenets of the fully formed Mahartha, which he draws from 
Arnasimha's Mahünayaprakása. Sanderson has demonstrated that the 
Cidgaganacandrika by Srivatsa elaborates on the Mahdnayaprakaga of 
Arnasimha. Thus, this was clearly an influential work in South Indian on the 
Krama system. 

We know from the many citations Mahesvarananda makes of the 
existence of a good number of Krama works belonging to this final phase, many 
written by Mahesvarananda himself. Some, probably redacted in Kashmir, were 
known to Ksemaraja. An important one is the Kalikakrama, which he quotes in 
several places. Unknown to Abhinava, it seems that this Krama text, as well as 


! The colophons begin: iti srisitikanthücüryaviracite mahanayaprakase. 
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others Ksemaraja quotes that are not cited by his teacher, were written after 
Abhinava wrote on Trika. Apart from the ‘allusions’ Sanderson has identified in 
Sivananda's Kalikastotra, that we have examined, there is little in the earlier 
Kalikula works that can be said to indicate directly an articulation of the 
complex system elaborated in the Mahünayapraküsas, although the basic 
constituents are indeed prefigured to some degree, as we have seen. The core is 
already presented in what is probably one of the last Tantras of the second phase 
in the scriptural substratum: the Kramasadbhava. The importance of this text in 
this respect is acknowledged by Sithikantha.? A fragment has been recovered in 
one Nepalese manuscript. Another part of it is preserved in a chapter of a 
Kubjika Tantra called the Kulakaulinimata. There too we find confirmation that 
it is expounding a prototype of this developed form of the Krama.* 

Another Mahdnayaprakasa, probably the last in time, is by an 
anonymous author. There is only one manuscript of this text, which was 
recovered in the library of Trivandrum University. It was published by Ganapati 
Sastri with extensive emendations. It certainly postdates Abhinava but precedes 
Jayaratha, who quotes it." It differs from the other two because it is extensively 
influenced by Abhinava's exegetical models and tools. The author knows the 
classification of the forms of descent of the power of grace (saktipáta) Abhinava 
elaborates in Chapter Thirteen of the Tantrüloka, inspired by his teacher 
Sambhunàtha (Sanderson 2006: 672). He is well conversant with the 
classification in categories of means to realization (updyabheda). In particular, 
he regularly refers to Anupaya as elaborated by Abhinava, that is, as recognition 
(which is the Pratyabhijrià view) that comes in a flash of intense transmi 
insight (sarikramana) (which is the Krama view). This is particularly 
because sudden enlightenment through direct transmission (sarhkrāma) is a 
major theme of the Krama teachings from their incipience. Abhinava reinforced 
the doctrine and found a place for it in his classification of the means to 
realization as ‘No Means’. Our anonymous author correlates it to Abhinava's 
distinctive conception of Anuttara, and regularly identifies it, as Abhinava does, 
with Anupàya. Again, we observe the regular application of the fundamental 
concepts of the Pratyabhijfia. These include the characterization of 
consciousness as Light (prakása) and Awareness (vimarsa) as the two aspects 
and plenitude of its subjectivity (aharibhüva) as AHAM. The other two 
versions, true to the original Krama view, maintain that the dynamism of 
consciousness is free of the restrictions of any and all forms of the ego 
(nirahamkara). Indeed, it is by the elimination of the ego that consciousness and 
its energies are free to expand to their complete potency. 

Along with this basic view of an ultimate subjectivity, the analysis of 
perception with which consciousness is identified as the dynamic interplay of 
the triad of subject, object and means of knowledge is also taken over from 
Abhinava's exegesis. Accordingly, this Mahdnayaprakasa teaches that the 
Twelve Kalis are markers of phases in the cycle of cognitive consciousness 
which is the Goddess and ultimate reality, as Abhinava does. This passage is 


2? MNP (SiKa) p. 86. 

? paiicavahakramam [h: palcavühu-] hyetat [h: hotat] kathitam tava sobhane | 
KuKauM 15/159ab. 

* See comm. on TÀ 4/125. 
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presented in Appendix I. These and related features are entirely absent in the 
other two Mahdanayaprakdsas that thus maintained the basic original form of 
these Krama teachings. 


Appendix G 
to Chapter Four 


The EarlyKrama Gurus and their Consorts 


Niskriyanandanatha Jhanadipti 
Vidyanandanatha Rakta 
Sakyananda Mahananda 
Sivananda Samaya 


The Krama Lineages according to the Kramakeli 


The following is a table of the Krama Teachers as reported by Abhinava 
in his commentary Kramakeli on the Kramastotra, reproduced by Jayaratha in 
TAy 4/173ab. 


Pithesvaris of the Uttarapitha 
Sivananda (Jiananetra) 


Madanika Keyüravati Kalyanika 

Govindaràjja  Bhanuka are (Naverakanatha Hrasvanatha)! 
Sea ttide Ujjata ne Udbhatta onwards? 

M 

Bhitirtj 

m — 


There are two other chronologies of Krama teachers apart from the one 
in the Kramakeli. The first is found in the Mahanayaprakása, that is commented 


' Hrasvanatha’s name occurs in the context of a discussion concerning the number of 
disciples Keyüravati (also called Kakaradevi) had. Jayaratha refutes an earlier view that 
she had only three pupils. Instead of Somaraja, he mentions Bhojaraja as the sixth. 
Therefore, if we accept him as a pupil of Keyüravati he, like Erakanatha, would belong 
to the close of the tenth century AD. However, the text is not clear whether they were 
contemporaries or successors. Jayaratha maintains that Hrasvanatha, Bhojaraja and 
Somaraja succeeded one another. He points out that Hrasvanatha quotes Somarája, and 
so precedes him, as he does Bhojaraja, who was Somaraja’s teacher. 

Jayaratha says: hrasvanáthenapi svalipivivarane asya páthasya drstatvat | TÀv 
ad 4/206. Correcting hrasvanathenapi for hrasvanáthasyápi, then it would mean that 
Hrasvanatha had written a commentary on the Kramastotra, and that Jayaratha had seen 
the original in his handwriting. He saw the second verse praising Kalanalarudrakali 
there in it. Accordingly, he asserts that in the Kramastotra both the goddesses Yamakàli 
and Kalagnirudrakali were praised in two verses. 

? This is Jayaratha's lineage. 
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upon by Sitikantha. The other one is in the Mahanayaprakasa by Arnasirha, 
which is several generations later. Sitikantha tells us that Jüananetranàtha 
received the teachings from Makáradevi, that is the goddess Mangala,’ who is 
accordingly called the 'first teacher'.* Mangala was a local goddess in Uddiyana, 
where the first transmission took place. She is identified with the goddess 
Kālasarhkarşiņī. According to this Mahaünayaprakàsa, there are three levels or 
‘currents’ of transmission of the teachings. The first is the Siddhaugha — the 
Accomplished Current, which is the goddess Mangalà herself, who is the first 
teacher. The second current is the Manavaugha, the Current of Men, which is 
represented by Netraràjíii, that is, Jriànanetra, whose ‘Eye is the Queen’, the 
goddess and Hrasvanatha. These three are the 'firestick of Kula’, that is, a 
particular special lineage (ovallivisega), and so are like the three sacred fires of 
the Vedic sacrifice. At the end of the Current of Men comes the Sisyaugha - the 
Current of Disciples, of which the first and foremost teacher was the venerable 
Bhanu (i.e. Cakrabhanu), who had eight disciples, out of which the greatest was 
the Queen (rājñī) called Isinikà? Cakrabhanu — the Sun of the Lotuses — was 
given this name because he made the lotus-like consciousness of his disciples 
bloom, as does the rising sun.° Clearly, in this account, as in the one reported by 


3 | MNP (SiKa) p. 49. srimanmakaradevyah — pithavare — prüptüdesena 
Srijfi@nanetrandthena vahydntarastham àdidevisvarüpa-satattvari ye sd 

eva Dbhiitadaydvistena satā kramārthatayā | kathanapüjanübhyüm — vàntam - iti 
ovallisiicanam, tad eva prastüyate l9 Il 


Commenting on verse nine, Sitikantha writes: ‘the venerable Jñānanetra, who 
had obtained the command of the venerable goddess Makara in her most excellent seat, 
had a direct experience (there of her) true nature as the first (and foremost) godde: 
present both internally and externally. Penetrated by com, ion for living beings, it 
was that itself that was emitted by speech and worship as the (reality, purport and) goal 
of the Krama (kramártha). The lineage of (the tradition) (ovalli) has been indicated in 
this way and it is that which is being presented." 

* Srimakaradevi üdigururüpà jiyat | suprabuddhasrimangalarüpena ddidevataiva vivrtà 
stutir āsūtritā Ml 2 Il MNP (SiKa) p. 5. 

sā ca siddhaugharüpà münavaugha (> -ghe) netraràjfüi hrasvanatheti trirüpasya 
kuldranih - kulasya ovallivigesasya aranih, trayànám agninàm iva utpattisthanam, tatas 
ca manavaughasyünte s ughagranir bhànupüdah astünüm s üm  prabhuh, 
yanmadhyad — ràjüi khyā (+ tām)  samadattam — püramparyanidànam 
Wl 


5 


(The Goddess) is the Siddhaugha (the Current of the Accomplished). 
Netrarajiit and Hrasvanatha are part of the Manavaugha (the Human Current). This is 
the firestick with three forms. The firestick of (this) particular lineage (ovalli) of the 
three that are present (here) are as if the three (sacred) fires. And then at the end of the 
Human Current, at the beginning (and foremost) of the Sisyaugha (the Current of 
Disciples) comes the venerable Bhanu, who is the lord of eight disciples. In the midst of 
the is the queen (rájfii) called Isanika, (to whom) the treasure of the teachings of the 
series (of teachers) was given. (ibid. p. 107 commentary on verse 5). 


* yathà mahüdevah astanam mürtinàm vikasakah, brahmà và tàvatàri prajapatinam, 


arunodayo vā  tüvato — dinmandalasya, | tathaiva bhānuh -  Sricakrabhanuh 
Sis.yakamalanam vikasakah, iti \| 6 I 
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Jayaratha from the Kramakeli and, as we shall see, in the one by Arnasirnha, 
Cakrabhanu was a turning point in the transmission of the Krama teachings. 
Moreover, as he is the last mentioned here, he may well have been the teacher of 
the author of this Mahanayaprakdsa. If so, it is quite possible that he was one of 
his eight disciples. Certainly, whether this is true or not, he preceded 
Abhinavagupta. If that is so, one wonders why Abhinava shows no sign of 
knowing the fully formed Krama system. Indeed, even Ksemaraja, who 
repeatedly exalted the Krama system as the most elevated secret tradition 
integrated into Trika and, particularly, into the post-scriptural Sivasütra and 
Spandakarikd, does not supply any evidence that he knew it in its final form. 

We can be fairly sure of Cakrabhanu’s date, as Kalhana refers to him in 
the following passage in his Rajatarangini as living during the reign of 
YaSaskara, that is, 939 to 948 CE: 

"The king (YaSaskara) [was ever] ready to exercise control over the 
castes and conditions of life [among his] subjects. On discovering that at a 
cakramelaka [i.e., a gathering of male and female initiates] a Brahmin ascetic 
Cakrabhànu by name had departed from proper conduct, the king, in accordance 
with the law, punished him by having the mark of a dog's foot branded on his 
forehead. Infuriated by this, the uncle of that [Brahmin], the magician 
Viranütha, who was the king's own minister of foreign affairs, then took 
revenge upon him." 


Sivananda was three generations before Cakrabhünu, and so lived 
somewhere around 825 to 900 CE. Five generations separate Cakrabhanu from 
Arnasimha. Allowing for the usual twenty-five years for each generation, he 
lived about 125 years later, that is, around 1100 CE. Arnasithha supplies us with 
an account of his Krama lineages, ending with his two teachers, Somesvara and 
Naga. Both are the fourth generation after Cakrabhanu, who is the third 
generation after Sivinanda. The two lineages are given below. 

The other Mahdnayaprakaésa is by Arnasimha, who is also called 
Virasirhha. Arnasirhha probably lived in South India towards the end of the 
lith century. Arnasithha tells us (in verses 151-166) that there were two 


etddrsi ovallinam paramparà udità sati dr$yate, sā ca nirvikàrà updyasaranih, 
andhakére dipamáleva svaparapraküsikà dyotate, iti - siddhaugha - manavaugha - 
Sisyaughah V7 I 


‘Just as Mahadeva is the one who unfolds (the consciousness) of the eight 
divine forms (mürti) or Brahmà, the same (number of) Prajapatis, or the rising sun 
(arunodaya), the circle of the directions, in the same way Bhanu, that is, the venerable 
Cakrabhanu, unfolds the lotuses (of the hearts of his) disciples. 

Such is the series (of teachers) of the lineages that is perceived when it is risen. 
And it is the undistorted path which is the means (to realisation), like a garland of lamps 
mines itself and others. Such are the Currents (called) Siddha, 
bid. p. 108 commentary on verses 6 and 7) 


Manava and Sisy: 
" RT 6/108-110. 
* Unfortunately, the final colophon in this Mahdnayaprakasa is lacunose where the name of 
the author was written. However, he tells us directly that he is Arnasiriha in one place (253) 
and elsewhere (135) he says that the teaching concerning Vrndacakra was originally taught 
by Jüananetra and was later revealed by Virasirnha, which probably meant himself. 
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lineages of teachers who transmitted the Kalikrama. The first begins directly 
with the goddess Mangala, who manifested in ‘Udisa's seat’ (i.e., Oddiyana) to 
Jüananetra, whom he calls Sivananda. The transmission of the Devatanaya then 
continued down through Keyüravati to Vamana, then Cakrabhànu, who 
belonged to the middle of the tenth century, then Isanikà to Nandaka through 
Sajjana to Some$vara. 

The other line begins with Cakrabhanu, who wrote the 
Pithadvadasikastotra. He initiated Prabodhanatha, who wrote the Asrikastotra, 
and may have been the Vimalaprabodha who wrote the unpublished 
Devidvyardhasatika quoted by Jayaratha, and a Kalikulakramarcana, which is a 
ritual manual for the worship of this Kalikrama. Prabodhanatha initiated Jayaka, 
after whom the line continued through Panka, then Naga to Arnasirnha. 

Summing up, the first lineage is as follows: 


Sivanandanatha > Keyuravati > Vàmana > Cakrabhànu > Īśānikā > Nandaka > 
Sajjana > Some$vara > Arnasirhha 


The second lineage is: 
Cakrabhanu > Prabodha (natha) > Jaiyaka > Panka > Naga > Arnasimha.? 


All these teachers are said to have been penetrated and possessed 
(samavista) by the Deity (samávesa), immersed in Emptiness and experienced 
the Great Wonder. In addition to this, some are positively characterized as 
Kapalika ascetics. Thus, he says of Cakrabhanu that ‘practicing the Great Vow 
(mahàvrata), he attained the supreme abode.’ (156) I& à, his direct disciple, 
was a female ascetic who was ‘adorned with the five insignias’ of a Kapalika 
(157). Similarly, another of his disciples — Jaiyaka — was a Kāpālika who 
observed the same Great Vow (mahdvratin). 

Abhinava was certainly well acquainted with the basic Krama principles 
concerning the cycles of emanation and destruction. He knew the main 
goddesses — Khecari, VameSvari, and Bhücari — whose nature he expounds as 
energies of consciousness and perception in his commentary on the 
Paratrimsika. However, he shows no signs of knowing about the elaboration of 
the Krama system (that is, the Pa/icaváha) we find in the three texts called 
Maháanayapraküsa (see below). Even Ksemaraja, his disciple, does not seem to 
know about it, although he refers frequently to Krama concepts. In short, it 
appears that the system was developing, and texts were being added to it after 
Abhinava's time and that of his immediate successor. 


* MNP (A) 152-161, 162-168. 


Appendix H 
to Chapter Four 


The Mahanayaprakasa by Arnasimha 


In Praise of the Goddess of Consciousness 


sarvottirnasvarüpàpi kacid ekanapayint | 
vibháti sarvagà sarvin nanatvena sadodità | 1 || 


Although transcending all, (the one) consciousness, undefinable, eternal, 
ever manifest and omnipresent, shines as the diversity (of the many things of this 
world). (1) 


tattvatas tu na nānārtharūpā nàpy ekavigraha | 

yàniketà nirütahkà khasvabhava (yaniketa nirütanka khasvabhavan)! namami 
(namosmi) 

tam || 2 I 


In reality neither many nor just a single form, signless (aniketa) and free of 
fear, I salute that (divine consciousness that is) the Void (kha). (2) 


The Root Aphorism 


yat pithacakrarcitapaiicavahaprakasam ànandakhamürticakram | 
astastacakram pravirájate tad gurukramaughas ca catustayarthah | 3 || 


The current of the Lineage of the Masters (gurukrama), the Four-fold 
Reality (catusthayartha), manifests as the Wheel of the Sacred Seat (pithacakra), 
worshipped as the Five Currents (paficavaha), the Wheels of Light, Bliss and the 
Form of Emptiness, (which together constitute), the Wheel of Sixty-four Energies. 
(3) 


iti siddhamukhaydatam (-yata) mülasütram idam param | 
pithoditari (-dita) mahamnayam (mahamnaya) sampradayopabrmhitam | 4 W 


This is the supreme root aphorism transmitted by the word of mouth of the 
Siddhas (the Accomplished Ones). It is the Great Teaching (mahamnaya) born of 
the Sacred Seat (pitha) and extended by the tradition. (4) 


yat tat sadgurupüdübjaprasadavagatari (-padavje-) sphutam | 
dhamaditritayeneha cakrabhangabhayan manak || 5 Il 

prakasyate maya samyag vakyair avisamaSayaih | 
kudesikamatenaiva (-matasvabhra) bhramsinam bhaktisalinam M 6 || 


' Only one manuscript of this text has been recovered. See bibliography. Where the text 
has been emended, the original reading in the manuscript is noted in brackets after the 
emendation. 
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For fear of betraying the assembly (of initiates, cakra), I will reveal herein 
by means of the triad of Abode (Letter and Consciousness), correctly and without 
ambiguity, just a little of what I have clearly understood by the grace of the lotus 
feet of a true master, for the benefit of those who, (although possessing true) 
devotion, have fallen by (following) the teachings of a bad master. (5-6) 


mahàümelapasaribhütayuktijfiasya pracodanát | 
ekayanaujakàkhyasya svikrtyoddhartum udyamam M 7 ll 


It is the exertion of the vitalizing one (ojaka) who is the sole path (ekayana 
to liberation) and knows the practice born of the Great Union. Impelled (by him I 
have) accepted it to elevate (others). (7) 


The Sacred Seat 


Sivasaktyubhayonmesasamarasyodbhavam mahat | 
viryam tasmàd deha eva mahdapithe (-pitha) samudgatam (-tah) | 8 Il 


The vitality (virya) which is the energy (mahat) generated from the 
oneness (sümarasya) of the expansion of both Siva and Sakti has arisen within 
(my) body, the Great Seat (of divine consciousness). (8) 


adyasamvitsamullasah (-sa) pithe pithe (piyas) krtáspadah (-dà) | 
anantasakticakraughasvamini tatra moksadà (moksayam) | 9 || 


The mistress of the flux of the Wheel of Endless Power bestows freedom, 
in whichever of the sacred seats the primordial outpouring of consciousness takes 
place. (9) 


prthivyadimahübhütapaficake sā (tad) virājate | 
akrtrimamahaviryasphurattaikasvariipini V 10 || 


She shines in all the five great elements from Earth onwards, her one 
nature the radiant pulse of the uncreated and immense vitality (virya of 
consciousness). (10) 


ya samvit saiva satatam pithacakraikadharmini | 
Gsthitapi satam gamyà niravagrahavigrahà | 11 Il 


The one nature of consciousness is the Wheel of the Sacred Seat, whose 
form is free of limitations. Although persisting at all times, this (consciousness) can 
be known only to the wise. (11) 


viresasya sthitah pafica kala yah satatoditah | 
tà eva sarvavarndakhyaSsaktinam pithatam gatah W 12 || 


Perpetually active, the five energies of the Lord of the Heroes have 
become the Sacred Seat of all the energies of the letters. (12) 
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asvarünáhatakalà vahnyarkaSasiriipinth | 
PpithasmaSanaksetresamelapayajanatmikah (-kajana-) V 13 || 


They are the letter A, the energy of Unstruck Sound, Fire, Sun and Moon, 
corresponding to the Sacred Seat, the Cremation Ground, the Lord of the Field, 
Union and the Sacrifice. (13) 


The Lord of the Sacred Seat 


visargasthitisarhharaprathagrasaikaghasmarah | 
nirupakhyamahddiptisamullasanatatparah (niriipaksa-) | 14 II 

yo ‘dhyustakalanodrekasvabhavah (yonudhyustakalodrekasvabhava) 
pranavabhidhah | 

pithadhipas tam evaham nàmàmy (nanásy) ágamasiddhaye | 15 || 


I salute the Lord of the Sacred Seat to attain the teaching (agama), He who 
is called (pranava), the sacred OM, whose inner nature is exalted by virtue of the 
activity (kaland) of (Kundalini, the energy) in three folds and one half (adhyusta), 
He who greedily consumes the unfolding perception of emission (visarga), 
persistence and withdrawal, and who is intent on generating the Great Light of the 
Inexplicable. (14-15) 


The Cremation Ground 


nirvikalpavikalpàtmarüpà nihSesasamvidah | 

yatrasamketadurdarse (-darsa) svabhàve (svabhavah) karavirake | 16 || 
nityoditamahdagrasacitau (-cittau) yanti layam sada | 

tacchmasane (-na) mahaviram (mahavira) hrdghatanaratam (hr(?)t-) namah WM 
171 


I salute the Great Hero who is intent on the throb of the heart of 
(consciousness), in that cremation ground, namely, Karaviraka, which is one's own 
(true inner) nature that, without sign or mark, is terrible to behold, where all 
perceptions (sarivid), those accompanied by thought and those free of them, are 
constantly consumed in the pyre of the Great Destruction (mahagrasa) (that burns 
there) ever manifest. (16-17) 


The Lord of the Field 


mahasamharavispharabalenotkatamiirtiman | 
Gvatatankasamketo (avata- -sanketa) niravaranadhamagah V 18 I 
nirniketàsvarollasasvarüpah satatoditah | 

Srimatpithavare nityam ksetrapalo jayaty ajah V 19 ll 


The Lord of the Field, residing in the venerable and best of sacred seats, 
unborn, is ever victorious. Present in the unobscured abode whose sign (sariketa) 
is the Wine (tarnka) of the Void (avara), (he is) the ever-active outpouring of 
Unstruck Sound (asvara) from the Void (nirniketa), and the veritable embodiment 
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of martial pride (urkata), by virtue of the force of the engulfing expansion of the 
Great Destruction. (18 -19) 


The Lineage of the Masters 


khecaryàdisphuradrüpah Sakinyanto gurukramah | 
srstyadyanakhyaparyantas tathà devinayah smrtah I 20 |l 


The Lineage of the Masters (gurukrama), radiant (with the energies) that 
range from Khecari to Sakini, is known as the Teaching of the Goddess (devinaya), 
that extends from Emanation to the Inexplicable. (20) 


ittham sthito 'dvayollàsah (sthitam-) samarasyena vartate | 
anigam yatra melàpah (-pe) so ‘niketo jayet (japet) parah | 21 Il 


Abiding in this way, the outpouring of nonduality abides as oneness 
(sámarasya), where the union takes place constantly that, free of signs, is supreme 
and victorious. (21) 


grahyagrahakavispharagrasanaikaparayanah | 
paro ‘pi paficaváhaughascakrarüpena nisthitah | 22 \\ 


Although (continuing to be absolute and) supreme, (the one reality), which 
is the current of the Five Currents (paficavaha), well-established as the wheel (of 
energies), is solely intent on consuming (grasana) the unfolding expansion of 
subject and object. (22) 


yatra nirüpanirdhàma vibhütyeko 'nirodhatah (* bhaikhyà anirodhatah) \\ 
sa ko ‘pi rájate nityam mahàüyagamahotsavah I 23 II 


A certain great festival of the Great Sacrifice is where One, devoid of form 
and without abode, shines unobstructed. (23) 


ittham adhàárarüpo ‘yarn (aradha-) paficadhà yah sa eva ca | 
ekasyaiva svarüpasya kàlikakhyasya vistarah I 24 ll 


In this way, this five-fold fundamental nature is itself the expansion 
(vistara) of the one innate nature (svariipa) called Kalika. (24) 


The Five Currents 


vyomavàümádiparicatmasvarüpasphurito yathà | 
guruvaktracidullasavikasena (-vikasena) tathocyate 25 || 

lt is said that the radiant manifestation of the five-fold reality, ranging 
from Vyomavama onwards, occurs by the unfolding of the outpouring of 
consciousness from the master's mouth. (25) 


prathamaspandavisphüradharmini nirniketanà (nirni-) | 
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vyomeśvarī tv anicchatah sabdadhisthatrirüpini (-trrüpint) \\ 26 Il 


Vyome$vari, the unfolding of the primordial pulse of consciousness 
(prathamaspanda), signless, spontaneously (anicchatah) abides as the sustaining 
ground of Speech. (26) 


khecaryakhyasamárüdhà ciccamatkaranirbhara | 
svarasena tu saiveha rüpasvikaratatparà | 27 ll 


Established in (the phase) called Khecari and full of the wonder of 
consciousness, this same (goddess) is here spontaneously (svarasena) intent on 
assimilating Form. (27) 


nánàávisayasamrambhapáàtint bhücart smrtà | 
pratyàvrttitayà nityam visvagrasaikaghasmari W 28 I 


Descending to the level of the activity of the many objects of sense, she is 
known as Bhücari who, alone, as the process of reversal (back into consciousness), 
constantly devours all things. (28) 


samhàrabhaksint (-bhaksyant) saiva rasasaricarvanotthità | 
svarüpapràántacitvattah samariidha nirasraya (-yah) | 29 Wl 


This same (goddess) is Sarhhárabhaksini — the Devourer of Withdrawal — 
arisen to relish the juice of the aesthetic delight (of objectivity inwardly digested). 
Endowed with the innermost consciousness of one's own nature, she is well 
mounted (on universal consciousness) and free (of all outer) support. (29) 


saiva raudresvart jfieya surabhigrahanodyatà | 


One should know this same (goddess) to be Raudresvari, intent on laying 
hold of the fragrance (of the latent traces of objectivity). (30ab) 


ittham devinaye (-name) samyag vyomavamadipaficakam | 30 ll 
dandamundakramenoktam mahanirvanasiddhidam | 


Thus, the pentad consisting of Vyomavàma and the others has been 
properly explained in the Devinaya (the Teaching Concerning the Goddess) in 
terms of the sequence of the Stick and the Head,’ that bestows the accomplishment 
of the Great Extinction (mahanirvana). (30cd-31ab) 


grahyagrahakabhedotthakalpanaksobhasamkhyaya (-bhedottharn-) ll 31 || 
samarasyamaháhladadhàmny (-dhàmnetà) età bhànti devatah | 


? These two are the twelve rays of the organs of action along with the vital breath 
(prana), and those of knowledge along with the intellect, respectively. 
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These deities shine within the abode of the great bliss of oneness 
(samarasya) by contemplating (sarhkhyā) the disturbance of thought arising from 
the division of subject and object. (31cd-32ab) 


avarnapaficapindarnarüpayor advayi gatih \\ 32 |l 

yatas tasmád ucyate ‘lam devinàrn (devinà) samsthitah (tasthitam) vapuh | 
yo ‘nahatahatottirnaravariipo ‘svarah (-rüpah svarah) smrtah \\ 33 || 
suvarnamiladhamotthavyomapanicaniketabhrt (-vyomatpafina-(?)) | 
tadgatah paramesvaryo vyomavamadisamjnikah | 34 Il 


The letter A and the five letters syllable (i.e, KHPHREM) are one, and so 
there is no more to say. The body of the goddesses abides (in this way). The letter 
A (asvara) is said to be the resonance (rava of consciousness) beyond both struck 
and unstruck sound. It is the meeting ground of the Five Voids, arisen from the 
abode of the Golden Root (suvarnamüla). The goddesses who reside there are 
those named Vyomavami and the rest. (32cd-34) 


visayagráso (-grasa) vyükhyatas (vyákyatada-) tadanyavyomamadhyagah (- 
gah) | 

makáràdisvarüpo yah paficapindakramoditah | 35 Il 

tatraiva vyomavàmádidevyah samyag vyavasthitah | 

akramodrekavibhavah paramádvayavigrahàh W 36 Il 


That is said to be the devouring of the objects of sense that takes place in 
the centre of the other (??) Void. It is the letter M and the rest, that has arisen from 
the sequence of the five-fold syllable (KHPHREM). The goddess Vyomavamia and 
the rest are properly established there itself, their glorious power born of the 
intensity of the changeless (akrama aspect of consciousness) and from supreme 
nonduality. (35-36) 


ittham devyo niravesamahavarnakramoditah | 
tattvatah sparsasamvittilaharyam antare sphutam \\ 37 ll 
sdmarasyena bhüntiha vāmādyā devatah sada | 


In this way, the goddesses generated through the sequence of (A,) the 
Great Letter (that, transcendent, is) free of penetration, are in reality clearly 
manifest within the wave of the consciousness of touch. The goddesses Vama and 
the rest shine here eternally as oneness (samarasyena). (37-38ab) 


The Five Goddesses 


tāsām eveha vaksyami devinàm api vistarat || 38 ll 
pañcānām api bhagena samdesikadrsagatam | 


I shall now explain at length (each) of these five Goddesses, part by part, 
according to the teaching that has come from the masters. (38cd-39ab) 


mahdaSiinyatisiinyatvat (mahàüsrunyáti$runya-) samyaksantataràpi (samyakr-) ya 
1139 I 
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sarvavyomani vàmanti (vamati) vyomavamesvari tu sā | 
mahasamharagagane vama tesam athodità | 40 || 
divyaugham udgirantittham tam stuve sparsavigrahàm | 


Vyomavàme$vari is the Void beyond the Great Void, and so is correctly 
and most perfectly at rest, but even so she emanates (vamanti) all the voids. She is 
their emanation (vama), arisen in the Void of the Great Destruction. I praise Her 
who thus emits the Divine Current (divyaugha) and whose form is touch 
(sparsavigraha). (39cd-41ab) 


tasyam anicchayodeti sasvattaddharmadharmini V 41 || 
yalaksyaspandalahari tam aham khecarim stuve | 
svatantryena sada saiva caranti sve pare ‘mbare || 42 || 
prathamaspandam Gsritya rajate cic ca khecari | 


I praise Khecari, who spontaneously arises within (VameSvari) who, ever 
endowed with that (same) nature, is the wave of the inscrutable pulse (spanda) of 
consciousness. She moves freely at all times in her own Supreme Sky (of 
consciousness), established in the primordial pulse of consciousness 
(prathamaspanda). Khecari, Who is (pure) consciousness, shines radiantly. 
(41cd-43ab) 


saivakramavisargakhya (-khya) bhiimau ya carati sphutam || 43 I 
tasmád bhiicarisabdakhya tam eva pranamàmy aham | 


The same (goddess) called the Emission Without Process 
(akramavisarga) moves, clearly apparent, on the plane (bhümi of sense objects,) 
and so she is called Bhücari. To her I bow. (43cd-44ab) 


saiva tattvasphurattatmavapuh (-sphuratà-) samharati kşaņāt V 44 || 
svatantrà — (svamantrah) — svapadànte tam vande — samhadrabhaksinim 
(sari( ?)rabhaksanim) | 


Again, this same (goddess), her body the pulsing radiance of (the One) 
Reality, withdraws (all things) in a moment. I praise Sarhharabhaksini (the 
Devourer of Withdrawal), She who, free, is within her own abode (svapada). 
(44cd-45ab) 


pratyavrttitaya nityarh svarüpatrayabhaksini || 45 |l 
mahavyomantanisthatvat saiva raudresvari smrtà | 


Established within the Great Void, she perpetually devours the three innate 
natures (of creation, persistence and destruction), as (she) is the process of reversal 
(back from manifestation into unmanifest consciousness), and so this same 
(goddess) is known as Raudreévari. (45cd-46ab) 


asárm madhye (madhyàrn) tu devinam pádukà (yadika) sphurati svatah | 46 II 
Sarvas tatraiva (tadaiva) satatam sámarasyena yanty alam | 
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The Master's Sandals (pādukā) shine by themselves in the midst of these 
goddesses, and there itself they all perpetually attain oneness (samarasya). (46cd- 
4Tab) 


iti sadguruvaktrotthayuktyà yo hy anirodhitah (yenatiraudhitah) V 47 WW 
samádhisevitah $asvat sa mahàmnayapàragah | 


He who, by this practice that has come from the lips of a true master, 
possesses perfect concentration (samadhi) at all times and is not obstructed, has 
understood the Great Tradition. (47cd-48ab) 


kramakramobhayottirnadrseha prakatikrtam || 48 ll 

vaktrad vaktre (vaktra) samayatam paficavàham anargalam | 
ittham ekaiva paficatmarüpena sphurati svatah | 49 || 
svabhàávam prakatikartum ya devi tam aham $raye | 


The unconditioned Five Currents, transmitted from mouth to mouth, has 
here been clearly elucidated by the teaching beyond both the sequence (of 
perception) and its absence. In this way, the one (goddess) shines spontaneously as 
the five-fold nature. I take refuge in that goddess to make my own true nature 
manifest. (48cd-50ab) 


The Wheel of Light (Prakasacakra) 


nirniketatayà samyak cakram (cakra) vispharitam (visphatritam) mahat W 50 I 
vyomesvaryavibhedena khecaryakhyam sadoditam | 


The great Wheel called Khecari, ever active, is made to unfold (by the 
Void, which is) free of (phenomenal) signs, at one (avibhedena) with Vamesvari. 
(50cd-51ab) 


dvisatkadhümavapusà devibhir nityam àsritah (-tà) | 51 M 
svakhakalakalapotthavibhavo (*khehkalà-) vigatagrahah | 


The glorious power that, free of limitations, arises from the aggregate of 
energies of its own inherent emptiness (svakhakald), and is always linked with the 
goddesses by the body, which is the abode of the two groups of six (senses). 
(51cd-52ab) 


tathà cávyaktarüpà ye nirvibhdgaikavigrahah ll 52 || 
svarā dvadasasamkhyakah pasyantigarbhanisthitàh | 
paraprakasavibhavasvabhavatvad guriittamah V 53 Il 


Such also are the twelve vowels, whose nature is unmanifest, and their one 
form undivided. They are the glorious power of the supreme light of 


? These are the five senses and mind (manas) and the five organs of action and the 
intellect (buddhi). 
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consciousness, and so, established in the womb of Word of Vision (pasyantt), they 
are the most excellent teachers. (52cd-53) 


tà (tàn) eva prathayantiha (katha-) dikcaricakravartinah | 
niràvaranacidvyomarüpà dvadasadhavyayah I 54 || 

samvidullàsanàrüdhàh (sarviduktasana-) svaprakasaikavigrahah | 

yd (yah(?)ma) hamsaharisamatyàdi (* * harsamatyàádi) nàmatah satatoditah |l 
551I 


Residing in the Wheel of Dikcari, they unfold here (in this world). Their 
nature is the unobscured Void of Consciousness and, twelve-fold, they are eternal. 
Mounted on the outpouring of consciousness, their one form is their own inherent 
Light and, ever active, are called Unstruck Sound (harisa), its possessor 
(harmsamati) and the like. (54-55) 


tà eveha samakhyatah khecaryadhisthitah sada | 
dikcaricakrarüpinyo niyatügrahavarjitài 
jayanty akramasadbhüvadarsayantyo ni h 
ittham praküsacakrasya samsthitih susthità para | 57 M 
nirvitarkanirabhdsasvariipa satatodità | 


Perpetually sustained by Khecari, pure and free of limitations, they are 
said to be the (energies) of the Wheel of Dikcari. Revealing the essence of the 
changeless (akrama) (aspect of reality), they are victorious. Such is the abiding 
state, well established and supreme, unmanifest, beyond reason and ever active, of 
the Wheel of Light. (56-58ab) 


The Wheel of Bliss (Anandacakra) 


indoh sodasasamkhyakah kalà amrtavigrahah | 58 |I 

yas tà eva samüsritya konkanàmbadinàámatah | 

prodito (-tà) ra$mivibhavah svasvarüpaikagocarah (-rüpika-) | 59 Il 
icchaviksobhaparyante rájate nirniketanah (nirniketanah) | 


The energies of the Moon are sixteen and their form nectar. Once having 
taken their place as (the goddesses) called Kornkanamba and the rest, they are fully 
active. Arisen, the glorious power (of their) rays, its one field their own essential 
nature, shines Void (nirniketana) at the climax of the arousal of desire. (58cd-60ab) 


adrstadharminah santah svarah sodasarüpinah | 60 || 
dsphalya madhyam àrüdhàs tabhir eva samasritah | 
dvipaficakendriyadvàraih paravyomaikavigrahah | 61 || 
bahirvinirgata devyo hathamelapakena yah | 


The sixteen vowels, their qualities unmanifest, are tranquil. The goddesses, 
whose sole form is the Supreme Sky of Consciousness, having embraced them and 
risen up to the centre, are penetrated by them and, by (the power of) violent union, 
exit by the ten doors of the senses. (60cd-62ab) 
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tabhir eva samásritya samyag rüpàdipafcakam || 62 || 
nirvikalpaciduddamabhairavasyamitadyuteh | 
ünandavapuso rüpam arcyate nirvibhagatah | 63 ll 


The group of five, form and the rest, is the (outer) form of the body of 
bliss, which is the unbounded radiance of Bhairava, who is unrestrained (uddama), 
non-discursive consciousness. Rightly penetrated by these (energies), (this group 
of five) is worshipped in an undivided way. (62cd-63) 


ittham dvirastavispharavibhavah kalpanojjhitah | 
niruttaracamatkürapradatvát (-camatküram-) prathito *nisam W 64 || 


In this way, the glorious power of the sixteen-fold expansion, free of 
thought constructs, is ever perceived, bestowing as it does unexcelled wonder 
(niruttaracamatkàra). (64) 


Gnandacakramahima bhücaryà spharita (spharitah) sada | 
yatas tasmat tu nirdista [nirdisto] bhücaricakranàmatah M 65 Il 
tam eva pranamamiha jnaptigarbhantaroditam | 


The glory of the Wheel of Bliss is unfolded constantly by Bhücari, and so 
is named the Wheel of Bhücari. I bow to that (wheel, manifest) here (in this world) 
within the womb of cognitive consciousness (jfapti). (65-66ab) 


The Wheel of Form (Mürticakra) 


vahnir (vahni-) dvipaiicavisphararüpo nityavikasvarah I 66 II 
kharandhravyomamargena (ka-) Sikhasaptakasamyutah | 
asaktatiksnadharmo ‘sau (-dharmasau) lelihano nirantarah V 67 Il 
prodito visvasamrambhagrasanaya niràvilah | 

evam saptadasakhyam tu miirticakram (-cakra) nirá$rayam M 68 ll 
nistarangamahàvyomadhàümasthar bhati nityasah | 


Fire, consisting of the ten-fold expansion and possessing seven flames, 
perpetually extends by (means of susumnáà, which is) the Path of the Void of the 
Cavity of Emptiness. Piercingly sharp, it constantly licks up (the universe). Pure, it 
has arisen to devour the ongoing activity of all things. Such is the Wheel of Form 
(mürticakra), free of (outer) support, called the (Wheel of) Seventeen. Established 
in the abode of the Great Void, free of the waves (of manifestation), it shines 
perpetually. (66cd-69ab) 


prasantariipavibhavah svarah sodasasamjrükah | 69 Il 
visargasahita bhanti paravaggarbhanisthitah (-vagarbha-) | 


The sixteen vowels, their energies completely tranquil, shine along with 
(the energy of) emission (visarga), firmly fixed in the womb of Supreme Speech. 
(69cd-70ab) 


varnabhedakramenettham samasrityeha tàn adhah V 70 |l 
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bhati $a$vaccakravaram (sasvari-) miirtyakhyam (-khya) vigatagraham | 


Once it penetrates them thus here below, by means of the sequence of the 
various letters, the eternal and most excellent Wheel called Form shines, free of 
limitations. (70cd-7 1 ab) 


ünandacakratanavo ra$mayo ye nirantarah | 71 Il 

asmábhih (-bhih) kathitah pürvarn gurucakrakramoditah | 

tā eva sodasakarah samvidullasavigrahah V 72 W 

yugapad yànti (yanti) yatrá$u (-su) samarasyam viyatpade (vipat-) | 
nistarange (nistarango) nirübhàse pare saptadasabhidhe \\ 73 |l 


The rays we mentioned previously, that have as their body the Wheel of 
Bliss, (emitted) continuously, arise from the sequence of the Circle of the Masters. 
Those (energies) of sixteen forms, the outpourings of consciousness, 
simultaneously attain a state of oneness (sámarasya) in an instant within the abode 
of emptiness (viyatpada) which, free of the waves (of sensory activity and 
thought), is unmanifest, supreme, and known as the (Wheel of) Seventeen. (71cd- 
73) 


ittham visphdrayantidam yoginicakram (yogini-) uttamam | 
samhürabhaksint devt bhati saptadasatmatah | 74 |l 
tad eva vande satatar vimalam sarvadoditam | 


Unfolding in this way, this, the most excellent Circle of Yoginis, the 
Goddess Samharabhaksini manifests as the seventeen (energies). I constantly 
praise that (Circle of Yoginis), which is pure and perpetually active. (74-75ab) 


dhyānādikalanātītarūpatvād akulatmikam M 75 \\ 
ambaraughaviküsaikadharminiri (arvarágha- -ni) mangalam [-là) Sraye | 


I take refuge in the goddess Mangala, who is the expansion of the current 
of the Void that, transcending all the differentiated forms (kalana) of meditation 
and the rest, is thus Akula (the undifferentiated transcendent). (75cd-76ab) 


máyáto galayaty āśu (-Gsu) mangaleha tatah smrtà \\ 76 ll 
virapaficananàrüdhà mahamelapatatpara | 


She is called Mangalà here (in this world), because she quickly frees 
(galayati) from Maya. Mounted on the Hero's Five Faces, she is intent on the 
Great Union (mahamelapa). (76cd-77ab) 


paraviddharasaughena (paravidha-) madanam (madanam) cetasi bhrsam 
(nisam) \| 77 Il 

gamanat paramakase srstyádikalanojjhite | 

sanakhyacakravapusah (lanakhe-) paratattvasya sarvadà W 78 Il 

mangaleha tatah khyata niravaranadharmini | 
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(Again, she is called Mangala because) her mind is intensely inebriated 
(madana) with the flow of the juice of the aesthetic delight (rasa) that is penetrated 
by supreme (consciousness) by moving (gamanát) in the Supreme Void, free of the 
differentiated manifestation (kalana) of creation and the rest. She is ever (the 
goddess) of the Supreme Principle, whose form is the Wheel of the Inexplicable. 
So She is called Mangala here (in the world), and Her nature is free of obscuration. 
(77cd-79ab) 


asyah svarüparüpo yah khakaràdivivarjitah W 79 |l 
paicapindamayo mantro vaktrayojjhitavigrahah | 
avarnasvararüpas ca vyomestbhih prapinditah \\ 80 Il 
pancabhih sámarasyena vacako nama yah sthitah | 


Her own most intimate nature (svasvarüpa) is (Siva) the one who speaks 
(vücaka) He is the five-lettered syllable mantra (i.e, KHPHREM), (although, ) 
devoid of the letter KH and the rest, and His form is free of the three levels of 
Speech. He is also the letter A, gathered together (prapindita) by the five 
Vyomeéis, (and is) at one with them. (79cd-81ab) 


sodasadhàrasamsthünasamsthità (-samsthi *) ya citih sada | 81 || 
sphuranti svabalodreküniyatagrahamudrità (svavaladreka-) | 


The power of consciousness (citi) that abides constantly within the abode 
of the sixteen supports pulses radiantly, and by the intensity of Her innate power is 
stamped with the seal (mudrá) of unconditioned perception. (81cd-82b) 


tasyà vigatya (vigatya) yugapad vibhedollásavigraham | 82 ll 


nirniketamahdjnanarasmayah (nirniketa-) khe (sva) sadoditah | 
sdmarasyamayam cakram darsayanty avibhedatah | 83 I 


Having eliminated all at once its (outer) form, which is the outpouring of 
duality, the rays of the Great Abodeless (nirniketa) Consciousness, ever manifest in 
the Void (of transcendence), reveal the Wheel, which is oneness (sámarasya), as 
undivided. (82cd-83) 


bhavabhavapadottirnaviyadvamapade sthità | 

antarbahirüpatayà ye tisthantindriyatmakáh | 84 || 

karás (kands-) tàn eva sahasà tathà svadehavistaram (kantha-) | 
nayati svabalonmesàd (-sà) nirniketacidambaram (nirniketa-) || 85 || 


Established on the emanating plane (vámapada) of emptiness beyond the 
plane of being and nonbeing, (the power of consciousness) leads with sudden force 
(sahasá), by the expansion of its inherent power, those rays (of cognitive energy) 
that abide inwardly and externally as the senses, along with the expanse of (its) 
body, to the abodeless Sky of Consciousness. (84-85) 


TANTRALOKA 499 
The Wheel of the Aggregate 


The Jnanasiddhas 


yà saiva kathità sadbhih para mudrà karankini | 
esdm (Asam) jfiánakhyarüpanam siddhanam samsthita kalà | 86 ll 
mudrayitvà prthagbhedam mudreyam karanojjhità (-tam) | 


(The energy that does this) is called Karankini, the supreme seal (mudra), 
by the wise. It is the energy of these, the Jñānasiddhas. This gesture, having sealed 
duality, is free of all the senses. (86-87ab) 


The Mantrasiddhas 


prthivyadiprakrtyantatattvavistaravibhramah | 87 || 

dvisatkadvigunatma yah parimityagrahanvitah (-tà) | 

tam eva nigalanty (nigalaty) uccaih krodhan mantramaricayah W 88 || 

(+ yatas tasyan) mantrasiddhà yatas tasya (* * * *) yyomadhdmakramoditah | 


The rays of the Mantra(siddhas) upwardly consume (nigalanti) by (the 
force of) Wrath the entire expanse of the play of the twenty-four conditioned 
principles from Earth to Nature, as they are the Mantrasiddhas of that (power of 
consciousness) generated from the process (operating in) the Abode of Emptiness 
(vyomadhaémakrama), (87cd-89ab) 


krodhena tattvavibhavam nayaty ugranirakula (-kulam) V 89 W 
yà mantram (matram) paramam viryam sa mudrà krodhini smrtà | 


The seal (mudrā) that is fierce and (yet) undisturbed, that conducts the 
energy (vibhava) of the principles to the supreme vitality of mantra by (the power 
of) Wrath is said to be Krodhini. This most excellent seal is that of the 
Mantrasiddhas. Once having sealed what is generated by duality, it is established in 
the body. (89cd-90ab) 


The Melapasiddhas 


esgàm (üsám) mantrakhyariipanam siddhanam sarivyavasthità | 90 | 

mudrayitvà vibhedottham dehe (deha) mudreyam uttamà | 
dvisatkarüpabhedena granthayo ye vyavasthitah | 91 || 

tan eva bhedayitvemah Saktayah proditah parah | 

mahamelapadharminyah sdmarasyaikavigrahah (MM: 
kraundalyunmesavigrahah) || 92 || 

niravaranacidvyomadhamastha bhanti nityasah | 


Once the twelve knots have been pierced, these energies arise supreme. 
Endowed with the qualities of the Great Union, their one form oneness 
(samarasya), they, established in the abode of the unobscured expanse of 
consciousness, shine perpetually. (90cd-93ab) 


500 APPENDIX H CHAPTER FOUR 


apürya — svabalodrekasamuttham — (-kasvamukhami) bhedadambaram — (- 
dambaram) | 93 Il 

yà sthità pürnavibhavà niravaranavigraha (niravarna-) | 

bhairavi saiva vikhyátà mudrà sadasadujjhità | 94 | 
nistarangavikasatmasamarasyaikanirbharà (-vikasatma-) | 

esàm (asam) melapasiddhünàr mudreyam bhairavyátmikà (bhairava-) | 95 Il 


Bhairavi is said to be the seal that, having filled the spectacle of duality 
generated by the intensity of her innate power, is free of being and nonbeing, her 
glorious power full (and perfect) and form unobscured. Bhairavi by nature, this is 
the gesture, full to overflowing with the oneness (samarasya), which is the 
waveless expansion of consciousness, of these Melapasiddhas. (93cd-95). 


The Saktasiddhas 


puryastakasya gadità vasanabijavigrahah | 

Saktayo yah siiksmataras tàsam samharanodyatah | 96 Il 
diptayo yds tiksnatamà vigatagrahadhamagah | 

tà eva kathitah samyak saktasiddhà niramayàh | 97 M 


The Saktasiddhas, free of defects, are rightly said to be (those who) reside 
in the abode devoid of limitations (graha) they, luminous and supremely powerful 
(tiksnatama), are intent on destroying the most subtle energies said to be (those) 
who form are the seeds of the latent traces of the subtle body (puryastaka). (96-97) 


sarvasamharasamharariipa vrttir nirargalà | 
ya saiva kathità mudrà lelihanatighasmarà | 98 I| 


The seal said to be Lelihana, extremely voracious and free of all restraint, 
is the activity (of consciousness) which is the destruction of all destruction. (98) 


Gsam Saktakhyasiddhanam devinam proditanigam | 
mudrayitvà dvidhabhavam mudreyam paradhamaga || 99 || 


This seal, ever active, is present within the Supreme Abode, having 
sealed the duality of these, the goddesses of the Saktasiddhas. (99) 


The Sambhavasiddhas 


pardadivaikharityantam (paranvaikharinityam) vagullekhacatustayam | 
yatas tasyaiva niratà (niranta) bhedagrasaya (-ye) diptayah | 100 Il 
samarasyapadapraptidayinyo ya vikasvarah | 

khyátàás tà eva sambhavyo devyo nirdvayadhamagah || 101 Il 


The goddesses of the Sambhava(siddhas) reside in the abode free of 
duality and bestow the attainment of the plane of oneness (sdémarasya). They are 
said to be these very (goddesses) because, expanding, luminous lights, they are 
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intent on devouring (the duality of) the four-fold manifestation of Speech, that 
ranges from the Supreme to the Corporeal (vaikhart). (100-101) 


yásparsasparsagagane caranti nirniketand | 
sarvavarananirmuktü mudrà sā khecart smrtà | 102 Il 


The seal that, free of all obscuring coverings and without abode 
(nirniketana), moves in the Expanse of No Touch (asparsagagana) and is (herself) 
Touch (sparsa), is said to be Khecari. (102) 


tadillekhaiva (-kheva) yà vyomni yànti sarvojjhite pade (game) | 
svaprakàsavikasaikarüpà sā khecart smrtà | 103 Il 


Khecari is said to be the lightning flash that travels through the Sky (of 
Consciousness), the plane free of all things, her sole nature the expansion of her 
own innate light (svaprakàsa). (103) 


dsam sambhavasiddhànàm devinàm prathità sada | 
mudrandyasu nānātvarı (-tve) mudreyam kalpanojjhità | 104 I 


This seal, free of thought constructs and perceived (prathità) at all times, 
serves to seal in an instant the multiplicity of these, the goddesses of the 
Sambhavasiddhas. (104) 


yatha hy Gnasmitacakre mudrüpaficasvarüpini | 
tathaiva pañca devyas tu (devi tu) vartante [vartini] satatoditah (-tà) V 105 Il 


The five goddesses, ever active, abide thus, as does (the one energy which 
is) the five seals, in the Wheel of the absence of Egoity (andsmitacakra). (105) 


cakrapaiicasamàyuktà (- * * * *) samsthitapi (* sthitapi) samantatah | 
vijfieyà guruvaktrotthayuktyà sadbhir avigrahà (cagraha) \\ 106 Il 


Formless, everywhere established, and endowed with the five wheels, (her 
true nature) should be known by the wise through the practice (yukti) that comes 
from the mouth of the master. (106) 


The Sequence of Letters 
akárádivisargantàh (akarah proktah) svarah sodasarüpinah | 
vacyas (vyaktüs) ta jfdnasiddhakhyah (-khya) vijfieyah paradhamajah 
(paratadajah) M 107 Il 

The sixteen vowels beginning with A and ending with visarga are the 
objects of denotation (vacya) — which should be known to be the Jñānasiddhas 
born from the supreme abode. (107) 


kakaradibhakaranta varnavyafijanarüpinah | 
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dvisatkadvigunakrantah (-nàkrámüh (?)) siddhà (siddha) vacakavigrahah (* * * 
kavigrahah) ll 108 Il 


The Mantrasiddhas are the consonants (varnavyafijana)’ ranging from K 
to BH. They possess twenty-four qualities and are the denotators (vacaka). (108) 


dvadasakhyas tathà (-tayah) proktà matras tà eva samsmrtàh | 
melapasiddhah (-siddha) satatar sémarasyapradah sada V 109 Il 


Similarly, the Melàpasiddhas who bestow oneness (sdmarasya) at all 
times are considered to be the twelve measures (of the letter A). (109) 


yakaradihakarantah (-rüntà) astau varņā vyavasthitah | 
Saktasiddhas tu te jrieya jagaduddyotanodyatah (jagadudyota-) \| 110 Il 


The eight letters ranging from Y to H should be known to be the 
Saktasiddhas, intent on illumining the universe. (110) 


akarasyeha yah proktas catasrah (catastrah) saktayo ‘mitah | 
Sambhavakhyah siddhavarah samsmrtas tah sadoditah (satoditah) Wl 111 Il 


The four boundless energies of the letter A are said to be the excellent 
Siddhas, ever active, called Sambhava. (111) 


ittham àdyaksarasyeha catuhsastis tu ra$mayah | 
nijadehád ullasitah samas cesvarigarbhagah (samaficesvari-) ll 112 Il 


In this way the sixty-four rays of A, the first letter, are generated here from 
one’s own body, and (all) abide equally in the womb of the goddess. (112) 


tathà ca samstutà (* * tà) devyah katham kasmdd iti sphutam | 
procyate ‘tra (mocyate ‘tra) maya samyan mukhümnàyadasabhidah (makha-) M 
1131 


Here I will explain clearly according to the oral tradition how (these) 
goddesses, thus praised, are and from whence (they arise). (113) 


sphutà ye jfianasiddhakhyà (sphu * * * * * dākhyā) raudrisrigátakàkrte (cau * 
* * takakrte) | 


* There is an interesting play of words here. The twenty-four consonants represent the 
twenty-four principles from Earth to Nature. They are the principles that make manifest 
(vyafijana) the inner energies represented by the sixteen vowels. Thus, like the consonants 
(vyafijana), that ‘make manifest’ the ‘colour’ or ‘type’ (varna) of the vowels. The 24 
principles consist of the five gross elements, their five corresponding sensations, the five 
organs of sense and five of action, the inner mental organ consisting of mind, intellect and 
ego, and Nature, which is the immediate source and ‘substance’ of all of them. These 
principles serve as the channels through which the energies of consciousness operate, and 
so are made manifest, just as the consonants manifest the vowels. 
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kalpanàsaktayo (kalpaya-) diptah parabodhopabrmhitah W 114 Il 


Those called Jüanasiddhas are clearly manifest within the form of Raudrr's 
triangle. They are the energies of thought, illuminated and intensified by supreme 
consciousness. (114) 


mandrasiddhastu (* * * * stu) vamayah sakasaduditah parah | 
Saktayo ravabimbasca (-virnva ca) sudiptà amitah (yitah sada) ll 115 Il 


While the Mantrasiddhas, supreme, arise from Vāmā. These energies, well 
illumined and always unlimited, are the very form of the resonance (of 
consciousness — ravabimba). (115) 


melapasiddhah satatam prathità niravagrahah | 
ambikayah paranandanirbharah (-nirbharà) Saktayo ‘mitah | 116 Il 


The Melapasiddhas, perpetually perceived, free of limitations and full of 
supreme bliss, are the unlimited energies of Ambika. (116) 


devyah (devyam) samsphurità nityam jyesthayah satatotthitah | 
Saktasiddhà mahattejobalenotkatavigrahah W 117 Il 
spandàkhyà nádacidvattà (-cidvyakta) varnà nityavikasvarah | 


The Saktasiddhas are the goddesses of Jyesthà. Ever active and perpetually 
manifest, their form is immensely powerful (utkata), by virtue of the force of the 
vast radiant power (tejas) (of consciousness). They are the letters, perpetually 
expanding, that, endowed with consciousness and the resonance (ndda of its 
awareness), are called the vibration (of consciousness — spanda). (117-118ab) 


kalà$ catasrah paramah khyatah svatmaprakasikah V 118 Il 
kalàcatustayam (-catustam) idam samarasyasvarüpatàm | 
yatam yatradyavarne ‘smin tadriipah $ambhavah smrtah \\ 119 | 


There are four energies that, illuminating their own (true) nature, are 
said to be supreme. This group of four energies becomes one in A, the first 
letter, and the Sambhava (Siddhas) (residing) in this (the letter A) are considered 
to be of their nature. (118cd-119) 


ittham ekasya yugapat sarvadehoditàs tvisah | 
sarvakalpanakalananivahavibhramavarjitah | 120 || 
makàrarüpam àsritya bhaty anugrahatatparà | 
mangalakhya mahálaksami vrndacakraikanayika || 121 || 


Simultaneously deposited in this way, all the radiant energies that arise 
from the body of the one (reality), free of the delusion of all the multitude of 
thought processes, into the true nature of the letter M, Mahalaksmi, who is called 
Mangala, the sole mistress of the Wheel of the Aggregate (vrndacakra), shines, 
intent on grace. (120-121) 
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varnabhedakramenettham yadyapi prathitah sphutam | 
tathàpy avarnamahatmyam (-mahatayam) na tyajanti kadacana || 122 || 


But even if (these energies) are clearly perceived (individually) in this way 
by means of the sequence of the various types of letters (varnabheda), they never 
forsake the great glory (mahatmya) of the letter A. (122) 


eka deviti và bhati tisro dvàdasadhodità | 
udyogádikramenoccair ekaikà paficadhotthità || 123 ll 


Or (from another point of view, one could say that only) one goddess, the 
third (of the five), manifests and arises twelve times over (as aspects of her own 
energy)? each of which arises five-fold through the process (of manifestation) that 
commences with exertion (udyoga). (123) 


trttyenadyakarena (trtiyena prakarena) vrndacakrakramodayah | 
ddyanathoktabhasayam (-bhamgyayam) laghiiktya prakatikrtah V 124 || 


From a third (point of view, one can say that) the arising of the sequence 
of the Wheel of the Aggregate is engendered by A, the first letter, as explained 
concisely in the commentary (bhdsd) uttered by Adyanàtha.* (124) 


The Ascent of Consciousness 


jhatityunmisitakhyasya grühyà (grahyai) samadrgatmanah | 
yehodeti prathà (prathat) saiva mahājñānaikarūpinņī \\ 125 || 


The perception that should be grasped (grāhyā) arises here (in common 
daily experience — prathd) at one with the Great Knowledge of (universal 
consciousness mahdjfdna), and is that of the equal (undifferentiated) perception of 
all things, called the (spontaneous and) sudden expansion (of consciousness). (125) 


tasyah padárthasamrambhaparijfiánasvarüpatah | 
yd vibhati citih (citi) saiva mahümantrasvarüpini | 126 Il 


The power of consciousness (citi) of that (perception), that shines (as all 
things), is the complete knowledge of the activity of all that exists (padartha), and 
as such is the Great Mantra. (126) 


grahyagrahakasamslesad (grahyagrahaka- )analpáhlàdanirbharà | 
ya samvid ràjate saiva mahümelàpavigrahah | 127 Il 


The consciousness that shines, full of the great bliss (ahláda) that comes 
from the contact between subject and object, is the form of the Great Union. (127) 


5 Perhaps the third goddess who governs the Melapasiddhas is meant here. There she 
appears as the twelve energies (mátrà — ‘measures’) of the letter A. 
* Sense and edition uncertain. 
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nirvikalpacitau (-cito) yatra jfiaptimatre (jñāpti-) sadodite | 
sümarasyadr$à sarvam sthitam §aktah kramas tu sah | 128 ll 


The Sequence of Power (Saktakrama) is where everything abides by virtue 
of the vision of oneness (samarasya) in pure consciousness (jfiaptimatra) that, ever 
active, is the power of awareness (citi) free of thought constructs. (128) 


mahdasinye (-Sriinye) tu gahane nihspandakhye 'niketane (nispanda-) | 
sahasá vilayam yati citir (citi) yatra sa $ambhavah || 129 Il 


The Sambhava (state) is the one in which the power of consciousness 
(citi) suddenly (sahasá) dissolves away into the Great Void called the Inactive 
(nihspanda), that is profound and has no abode. (129) 


atipraSantasamharavilayavyomasagarah | 

tasmad isaccittarahgarüpajfünam ihoditam | 130 Il 

tadaiva parabodhaikarüpar svaspandavigraham | 

mantramürtitayà (mantro-) $aktam | vibhütam | (dvibhatam) | niravagraham 
(niragraham) V 131 Il 


Cognitive awareness (jfidna) arises here in the form of a subtle wave of 
consciousness out of that ocean of emptiness, which is the perfectly peaceful 
condition of the dissolving away of destruction. Its form is its innate pulsation 
(svaspanda), at one with supreme consciousness, and is the empowered (principle) 
free of limitation, made manifest as the Form of Mantra (mantramürti). (130-131) 


tatas tad eva sahasà militar paradhamani | 
yatas tasmád iha khyáto melàpo (melàpa) nirniketanah (nirniketanah) V 132 |l 


Then that same (cognitive consciousness) is united forcefully (sahasa) in 
the Supreme Abode, and so is here said to be abodeless Union. (132) 


mahdsamhdaragagane so ‘py antarlayam ágatah | 
Saktakramas tato bhati sadasatkramavarjitah V 133 || 


That also dissolves away inwardly in the Sky of the Great Dissolution, and 
so the Sequence of Power (Saktakrama), free of the sequences of being and 
nonbeing, manifests. (133) 


punas tad eva sarvittikalanaparivarjitam | 
niruttaram param yat (yata) tat kathitam vyomasambhavam | 134 || 


Again, that same (principle) completely free of the cognitive process 
(sarnvittikalanà), is the supreme absolute (niruttara), said to be the Sambhava state 
of emptiness (vyomasambhava). (134) 


ayar (idarn) Srivirasirnhakhyasvamind (-svaminya) samprakasitah | 
SrijfiGnanetranathasya vrndacakrodayah parah V 135 || 
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This is the supreme arising of the Wheel of the Aggregate, (taught by) the 
venerable Jiananetranatha, that has been revealed by the master Virasirnha. (135). 


bhavasvabhavariipena vrndacakramahodayah | 
samdarsitas tivratarapataviddhadhiyam (-patraviddha-) satam | 136 Il 


The great arising of the Wheel of the Aggregate that takes place in the 
form of the inner nature of phenomenal existence within the intellect (d/i) of the 
wise, penetrated by the most intense (descent of grace,) has thus been clearly 
revealed. (136) 


nirdhamaparamakaSapadan nityavikasvarat (-ra) | 
prasütàh paficadevyoghabijabhütàh sadoditah \\ 137 I 


The (energies), ever active, that are the seeds of the current of the five 
goddesses, are generated from the perpetually expanding plane of the abodeless 
and Supreme Sky (of consciousness). (137) 


tenaiva paficacakràkhyakramasvàmti (-kramamvásvi) vikdsitah (vikasitah) | 


nirvikalpamahajnianaphalapraptau nirantarah | 138 Il 


This brings about the constant expansion of the Lord of the Sequence of 
Five Wheels when the fruit, namely, the Great Knowledge (mahdjfidna), free of 
thought constructs, is attained without a break. (138) 


sa eva prantacakre tu virakhyah paficakodayah (paricakotyah) | 
devatakramavispharam àsphàrya phalatah sada | 139 || 


He, the arising of the pentad, is called the Hero, (who resides) in the final 
Wheel, constantly unfolding the expansion of the sequence of deities 
(devatakrama) as the fruit (of this process). (139) 


The Descents of Consciousness 


prathità (prathitah) patavibhavasvabhavenakramakrtih | 
tasyaiva sampravaksyami sampradayam mukhodgatam | 140 || 


The form of the changeless (akrama aspect of consciousness) is perceived 
as the innate nature of the glorious power of the descent (pata of the energies of 
consciousness into manifest activity). 1 will now explain the oral tradition 
concerning (its five aspects). (140) 


dvandvayugmasvarüpena vamesyevodita sada (gama) | 
ajasram(ajastram) Sambhavakhyena grhitvà pātam (yátam)àditah W 141 I| 


Vamesi is perpetually active as the innate nature of the pair of opposites 
(dvandvayugma), once having assumed in an instant the first descent (of 
consciousness), that is, the one called Sambhava. (141) 
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astabhih Saktariipabhir devibhih prathita ( prathitah) svatah | 
khecaryákhyà grhitvatha patamsam (patamSasva) dvitiyakam W 142 || 

The (goddess) called Khecari is spontaneously (svatah) perceived by 
means of the eight Sakta goddesses when she assumes the second aspect of the 
descent (of consciousness). (142) 


dvadasatmasvabhavabhih Saktibhih sarvadotthita (sarvatotthitah) | 
bhücari sahasásritya samyagjhanam (-jRatam) trtiyakam || 143 || 


Bhücari is constantly generated by her own twelve energies when she 
enters with sudden force (sahasd) the third (descent), which is that of right 
knowledge (sariyagjfiana). (143). 


caturvimsatisvabhavabhir devatabhih sadodità | 
samhdarabhaksiny āśritya nityam patam (yàtari) caturthakam | 144 ll 


Sarhharabhaksini is constantly activated by the twenty-four deities when 
she enters the fourth perpetual descent (of consciousness). (144) 


dvirastarasmirüpàbhir devibhih proditantaga | 
raudresvari samásritya patam tu paficamam (pafica *) kramat ll 145 Il 


When, in due order, Raudresvari enters the fifth descent she, the last (of 
the goddesses), is activated by the goddesses who are the sixteen rays (of 
consciousness). (145) 


ittharh kramakramollasariipena prathitah (prathita) sada | 
paficavahasvariipinyo devyo ‘nugrahatatparah | 146 || 


The goddesses who are the Five Currents, intent on grace, are perceived in 
this way at all times as the outpouring (of consciousness), which is both sequential 
and simultaneous (kramakrama). (146) 


nirniketadréapiha (nirniketa-) tà eva proditah sphutam | 
jüánüdipaficake bhànti pratyekasmin (pratyekamsmi) nirantarah V 147 W 


From the point of view of the Abodeless also, these same (energies) are 
clearly active here, and shine without a break in each (member of the) pentad from 
the Jiianasiddhas onwards. (147) 


garbhasamkramitollasam bhaksyaikaikà (-sa bhantyai( ? )kaika) virajate | 
devi paficatmavrttistha paramambaradharmini || 148 || 


Each one shines individually once the outpouring (of diversity) that has 
been projected into the womb (of consciousness) has been consumed. (Thus,) the 
goddess, established in the five modalities of her own nature, possesses the 
attributes of the Supreme Void (of consciousness). (148) 


tattvatah sarvasamkalpavarjita ye nirantarah | 
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bhasante yatra tatraiva (tatremás) tadbhàvam yànti samvidah | 149 |l 
evar paricatmavibhavam cakram raudresyadhisthitam | 
nirtipakhyamahagrasariipan (-rüpà) na cyavate kadā (sada) \| 150 ll 

Perceptions (sarivir), which in reality are continuous and devoid of all 
thought constructs (and intentions — sarikalpa), assume that (one essential) nature 
wherever they manifest. In this way, the Wheel, which is the glorious power 
(vibhava) of the five-fold nature (paficátman), presided over by Raudresi, never 
wavers from its true nature as the inexplicable and great consumption (mahdagrasa) 
(of perceptions into undifferentiated consciousness). (149-150) 


dhamamudravarnakalasamvidbhavasvabhavatah | 
pataniketadrstyadi (yàtà-) vrndacakram prakāśitam V 151 || 


(Thus,) the Wheel of the Aggregate (vrndacakra), the first (of all), 
consisting of the Abodes, Seals, Letters, Energies and Cognition (sarivid), has 
been explained from the point of view of the descents and the Abodeless. (151) 


The First Lineage 


udatsapitham (udritha-) asritya mangalanandanirbhara (pithayà $rimanmanga- 


)! 


sadasadbhásanávesavarjità tam ahar Sraye | 152 || 


1) I, having entered Uddisa’s sacred seat, take refuge in the goddess 
Mangala, who is full of bliss and free of penetration (avesa) into the manifestations 
of the presence (of phenomena) and (their) absence (sadasadbhàva). (152) 


tatah $rimacchivànandanáthaguruvaram sada | 
lokottaramahàj&üánacaksusam pranamamy aham M 153 I| 


2) Then I bow at all times to the best of teachers, the venerable 
Sivanandanatha, who possesses the eye of great transcendental wisdom 
(mahàjfiana). (153) 


Srimatkeyiiravatyakhya (-keryukhatyakhya) pithajajtianapáragà | 
khacakracarini yeyam tam aham naumi bhaktitah || 154 Il 


3) I bow with devotion to the venerable one called Keyuravati, who has 
grasped all the wisdom born of the sacred seat, and wanders in the Wheel of 
Emptiness. (154) 


mahdviravaro yo ‘sau $rimadvàmanasamjfakah | 
devidhamni sadariidhas tam vande kramabhaskaram | 155 Il 


4) I salute the venerable one called Vamana, the best of great heroes 
(mahàvira), who, ever established in the abode of the goddess, is the sun (that 
illumines the) Tradition (krama). (155) 
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tatah Srimaccakrabhanur devatanayadesikah | 
mahavratadharo yas tam vande ‘harn paradhamagam | 156 ll 


5) Then I salute the venerable Cakrabhanu, teacher of the Devatünaya 
(Teachings concerning the Deities) who, observing the Great Vow (mahdvrata) (of 
a Kāpālika), has attained the supreme abode. (156) 


Srimadisünikakhyà ya paficamudràavibhüsità | 
akramakramasantanakovida (-santanakovidan) tā namamy aham V 157 Il 

6) I salute the venerable one called Isanika, she who is adorned with the 
five insignias (of a Kapalika) and is well versed in the tradition of the Krama 
without stages (akrama). (157) 


mahdanayaparajitanavibhitisatpradah (-vibhüsita-) sada | 
Srimannandakanama yas tam namami khadhümagam | 158 |l 

7) I salute the venerable one called Nandaka, who resides in the abode of 
Emptiness and always dispenses the truth of the wealth of the supreme knowledge 
of the Mahünaya (Great Teaching). (158) 


Srimatsajjananámas tam (-namanam) rahasyakramanirbharam (rahasyarn-) | 
bhedabhedakalankasya (-kalankastu) varjitam pranamamy aham || 159 || 


8) I bow to the venerable one called Sajjana who, devoid of the stain of 
both unity and diversity, is full of the secret tradition (rahasyakrama). (159) 


nirmalasphatikaprakhyahrdayari vigatàmayam | 
Srimatsomesvaram vande mahásasanapáragam M 160 I| 


9) I praise the venerable Some$vara, whose heart is as clear as stainless 
crystal, and who, free of suffering, has mastered the Great Teaching. (160) 


teneha krpayà mahyam sampradatto mahakramah | 
yenühari navabhir varnakalankair nàvrto *ni$am (-bhir vànaka-) l 161 M 


10) Here, by his grace, I was given the Mahakrama, by virtue of which I 
am never enveloped by new stains of obscuring coverings. (161) 


The Second Lineage 


atraiva kathyate ‘smadbhir (-smábhir-) dvitiyà gurusantatih | 
pithoditamahamnàyarahasyakramanirbharà | 162 ll 


Now I will relate the second line of teachers, full of the secret teachings 
(rahasyakrama) of the Great Tradition born from the sacred seat. (162) 


Sricakrabhünupáàdais tu paramartharthaparagaih | 
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krtaprasádo virendrah (-de virendra) $riprabodhatapodhanah | 163 Il 


1 and 2) The Lord of Heroes, venerable Prabodha(natha) the Ascetic, was 
graced (with the teachings) by the venerable Cakrabhanu, who had grasped the 
highest truth. (163) 
tenühitaprasadas tu jaiyakakhyo mahavrati | 
 jüanasamkrantinirbhràntah svànandánandananditah || 164 Il 


3) Graced by the former, the one called Jaiyaka, who observed the Great 
Vow (mahàvratin), was free of error by virtue of the transmission of wisdom (he 
received), and was delighted by the joy of his own inherent bliss. (164) 


tendpi ca Sripankakhyam (Sripankakakhye) dattah (datta) śrīkramaśāsanah | 
bhavatadbhrantivibhrantividhvamsoccandadidhitih (bhavatiidbhranti-) | 165 Il 


4) He gave to the venerable one called Panka the venerable Krama 
teachings, the powerful rays of which shatter phenomenal existence and the 
delusion born of the ignorance (it generates). (165) 


tenüpi s$rináganámá) desikapravaràgranih) | 
krtaprasddaparamahladodayavighirnitah (krtaprasadopara-) || 166 || 


5) He (in his turn) graced (with the teachings) the venerable and best of 
teachers called Naga, who was thereby inebriated by the arising of the Great Bliss 
(mahahlada). (166) 


tenāpy aharn mahémnayavaro ‘smin paramadbhute | 
abhisiktah (abhisiktah) krto ‘thantacittendvrttatejasa (kryasrantacittenà-) | 167 
ll 


6) By him I have been given the gift of the Great Tradition in this, the 
Supreme Wonder, and initiated by the inner mind enveloped with radiant power 
(tejas). (167) 


ittham proktà santatis tu dvitiyesà mahānaye | 
niraveSasamavesacamatkadraughanirbhara (-camatkàradya-) | 168 I| 


In this way this, the second lineage of the Great Teaching, overflowing 
with the flood of the wonder of impenetrable (nirávesa) mystical absorption 
(samàvesa), has been declared. (168) 


ittham parasparodbhütah sadgurukramavistarah | 
sthito ‘yam divyasiddhakhyamanujiiatakramena ca || 169 Il 


The entire lineage of true teachers has developed in this way through the 
tradition and is, in due order, the Divine, that of the Accomplished Ones (siddha), 
and that known by men. (169) 
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samvitpramamahadbhitasamullasamahodayah h (samvitpranamahabhiita- -ya) 
| 
abhyantaradrsa iti divyo ‘sau sadgurukramah || 170 || 


From the inner point of view, the divine lineage of true teachers is the 
Great Arising, which is the outpouring of the great wonder of the pure knowledge 
(pram) of consciousness. (170) 


vastutah (vastutat) svasvarollasah (-sa) prathamah Siinyatatmakah | 
yo vibhati mahabhabhis tam ajam desikam $raye W 171 I 

I take refuge in the unborn master who is made manifest by the great rays 
(of consciousness), and is in reality the emptiness which is the first outpouring of 
one’s own innate vocalic consciousness (svasvara). (171) 


The Five Wombs 


paficagranthisamudbhedakaranà yodità citih | 
yatas tasmat paricadhotthà (-dhottha) pranavavartariipint V 172 ll 


The active power of consciousness (citi) pierces through the five knots and 
so arises five-fold as the circulation of Pranava. (172) 


yeyam tasyà niraupamyasarirad (-rà) diptayas tu yah (sā) | 
niyatagrahasamhüranirmalà yah (ya) samutthitah (samutthita) V 173 ll 
tā eva gaditah (garn-) paficayonayah paradhamagah | 
niyatagrahasaristhünakalpanàparivarjitah V 174 || 


Brilliant flames, pure due to the withdrawal of (all) conditioned 
perception, arise from its incomparable body. These are said to be the Five 
Wombs, established in the supreme abode and completely free of the 
conceptualization which fashions the configurations (saristhüna) of conditioned 
perceptions. (173-174) 


kavargàdipavargàüntapaficaparicakavistaraih (-re) | 
vyaktavyaktakhyaracana mudriteha samantatah W 175 | 


The deployment of the manifest and unmanifest (aspects of reality) is 
sealed here on all sides by the twenty-five (energies) of the five classes of letters 
ranging from K to M. (175) 


abhir akramaripabhir yonibhih paficabhih (paficabhih) svatah | 
niravarananirdhama vapus tena (vapusasvena) nityasah | 176 ll 


These Five Wombs, free of change (akrama), spontaneously form at all 
times the abodeless, unobscured body (of consciousness). (176) 


The Sequence of Emanation 


akramakramavispharadrSa (-disa) nirniyate ‘vyayah | 
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parahrdantasthah (parahrdayataya) srstikramo ‘yam sarvago ‘mitah ll 177 I 


Thus will (now) be explained from the point of view of the unfolding of 
the processless process (of manifestation), this, the imperishable, omnipresent and 
unlimited sequence of emanation (srstikrama) that resides within the supreme heart 
(of consciousness). (177) 


udyogah (udyoga) prathama (prathamo) yonir dvitiyabhasa ucyate | 
carvanam Samkhayonyakhya trtiyavartarüpini || 178 ll 

caturthi padmayonis tu kdlagrasavikasvara (vi-svara) | 

visrantih kathità devi divyayonisvarüpini | 179 |l 


Exertion (udyoga) is the first Womb, while manifestation (bhdsd) is said to 
be the second. Relishing (carvana) is called the Conch Womb, which forms the 
third circle, while the fourth is the Lotus Womb, blooming with the dissolution of 
time (kdlagrasa). (The fifth) is repose (visranti), said to be the goddess who is the 
Divine Womb. (178-179) 


nistarangodadhiprakhyakalidhamny avibhedatah | 
sphurantiyam sthità nityam srstisamvittitattvatah | 180 ll 


She abides perpetually undivided as the principle of emanating 
consciousness tisamvitti), pulsating radiantly in Kālī’s abode, which is (pure 
and calm) like a waveless ocean. (180) 


svasvariipa jagadriipasiddhdlingitavigrahah | 
devyah prathante satatam asparsapadamadhyagah W 181 1l 


The goddesses, who are one's own innate nature, are embraced by the 
Siddhas, who are the universe and, in the centre of the (transcendental) state devoid 
of contact (with phenomenal existence — asparsapada) perceive (all things — 
prathante) perpetually. (181) 


The Four Yuganathas 


anayoktadrsà proktah (proktah) srsticakrodayah parah | 
nihisvabhàvaniraupamyaparonmesasvarüpabhrt | 182 |l 
jagratsvapnasusuptyakhyaturyonmesaprathodayah | 

ye sthitah satatarh proccaih paramádvayadharminah | 183 || 
tesam pramátrvapusà nisthità vyomadhümagáh | 

khagendradyah siddhavarah (-rà) sada bhedagrahojjhitah 184 I 
vákcatustayarüpasya samullasaikahetavah | 

te samvidrasmayo diptà nirlaksà (nilaksa) niravagrahah V 185 Il 


The supreme arising of the Wheel of Emanation has (also) been explained 
from this, the aforementioned point of view, to be the supreme expansion (of 
consciousness) that is incomparable and devoid of (any phenomenal) nature of its 
own (nihsvabhava). Those rays of consciousness (sarnvidrasmi) that, luminous 
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(dipta), free of phenomenal signs (nirlaksa) and limitations, are the sole cause of 
the outpouring of the four levels of speech, are the best of Siddhas, namely, 
Khagendra and the rest who, always free of the perception of duality, reside in the 
abode of the Void (of pure consciousness — vyomadháman) in the form of the 
perceiving subject. They are manifestations (udaya) of the perception (pratha) of 
the unfolding of the Fourth State, along with (those) called waking, dreaming and 
deep sleep which, endowed with supreme unity (paramddvaya), always abide with 
the highest (principles). (182-185) 


vyaktàvyaktàkhyaghatanà sandhasvaracatustaye | 

yeyam (peyam) tadbhaksanayàlam utthito ‘yam (-bhaksandpa-) samantatah |l 
186 II 

parádvayavikàsaikarüpo niravadhih sada | 

so ‘vatarah samakhyatah paravarnakramoditah V 187 Il 


That (ie. the state of persistence) is said to be an embodiment of 
consciousness (avdtara) which is generated from the sequence of the Supreme 
Letter. It is nothing but the expansion of supreme oneness which, without end, 
takes place at all times. It arises all around in order to consume the entire creation 
(ghataná), manifest and unmanifest, contained in the four neuter letters. (186-187) 


Khagendra 


khagah paramahamsátmaspandadeho ‘vinasvarah | 
tasyendro "spar$arüpo ‘yarn (tasyondrosparsa- -yah) khagendrah sa nigadyate V 
188 II 


The indestructible Skyfarer (khaga) is the one whose body is the pulsation 
(of consciousness and vitality) which is the Supreme Self (paramaharisa). His 
lord (indra) who is this (absolute,) free of contact (with the phenomenal world 
asparsarüpa), is said to be Khagendra. (188) 


dhamatritayasamharagrasako vimalesvarah (vimalesvare) | 
yo ‘jasram gacchati param (parah) khagendrah so ‘mitah smrtah V 189 Il 


The pure Lord who consumes the destruction of the three abodes (of 
emanation, persistence and destruction) and, limitless, attains the supreme (state) in 
a moment, is said to be Khagendra. (189) 


Kirmanatha 


prathamapratibhonmesamahima yo ‘dvayah parah | 
Jagadvicitraracanàm prthagbhedaprathatmikam || 190 || 
kürmo 'riganiva satatam garbhe dhatte ‘vibhedatah | 
sa eva kiirmanathakhyah kalpanàvaranojjhitah V 191 || 


He who is one (advaya), supreme, and whose glorious power is the 
unfolding of the first (impulse of the) cosmogonic imagination (pratibha), who 
constantly withdraws into (himself) the womb (of emanation), undivided, the 
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wonderful (and diverse) deployment of all things, that is, the perception of 
individual differences, as does the tortoise its limbs, is the one called Kürmanátha, 
free of the obscuration of thought constructs (kalpanavarana). (190-191) 


Mesanatha 


svonmesena (svonmesana) svatantratvad grhitvendriyarüpatàm | 
aluptanakhyamahima visayagramavartmani || 192 || 

yo yuktayuktaghatanam samtyajya vicaret sada | 

sonmesah (samesa) satatodyuktah (satodyuktah) sa mesakhyah prakirtitah | 193 
i 


He who, by virtue of the innate expansion (of his own consciousness) and 
freedom, assumes the nature of the senses, without (this thereby) diminisl ng the 
glorious power of the Inexplicable (andkhya Fourth State of consciousness) in the 
sphere of the objects of sense and who, abandoning (all) exertion (for what is 
conventionally considered to be) right or wrong, moves (freely) at all times, is 
known as Mesanatha who, endowed with the expansion (unmesa of 
consciousness), is ever intent (on realisation). (192-193) 


Matsyendranatha 


dvayddvayasvariipanam śāstā yah sarvasamvidam | 
samanirdhümavapuso mama cchedanena (cchandena) tisthati || 194 || 
sa eva procyate Sriman matsyendrah (matsyeriduh) krtakah parah | 


He who is the master of all forms of perception, whether dual or nondual, 
whose body is everywhere equally present and (yet) without abode, and abides by 
the destruction of egoism, is said to be the venerable Matsyendranátha, the 
supreme doer (of all things). (194-5ab) 


nistarangaparakasaparamadvayavigrahah || 195 || 
pratyavrttikramenemah samarasyam nijatmani | 
vrttih sariprápayati yah sa minakhyah prakirtitah ll 196 ll 


He whose form is the (one) supreme and nondual (reality) which is the 
supreme Void (parākāśa) free of alterations (nistaranga), who makes all these 
modalities (of consciousness) one in his own essential nature through the process 
of reversal (pratyavrttikramena), is famed as (the teacher) called Minanatha. 
(195cd-196) 


prollasanijavispharasaktyabhinnaprathodayàh | 
vibhànti sadasadbhedamuktah siddhah samantatah W 197 I 


The Siddhas shine everywhere, free of the duality of being and nonbeing. 
They are the arising of the undivided perception (pratha) of the energy of the 
outpouring of their own expansion (of consciousness). (197) 


anayoktadrsa prokto (proktà) niravagrahavigrahah (nirarvagraha-) | 
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niravarananirdhamamahimabhasavistarah | 198 |l 


The unconditioned form of reality explained from this point of view is the 
expanse of the manifestation of the glorious power (mahima) that is unobscured 
and without abode. (198) 


The Sequence of Destruction 


Srotàdipaficakaganah pramātā manasāñjitah (-sáficitah) | 
buddhindriyena samyuktar tatha vamádiparicakam W 199 |l 

evam dvādaśadhāmākhyo (-dhümastho) yas tv aksagrámavistarah | 

sa eva buddhivibhrarmisàd (-sà) nirvicarapadasritah (-padasritah) \ 200 Wl 


The group of five (organs of perception) beginning with the sense of 
hearing (together with) the individual perceiving subject, coloured by the mind and 
conjoined to the intellect, along with the pentad beginning with Vami, constitute 
the extent of the aggregate of the senses known as the Twelve-fold Abode. By the 
falling away of the intellect, it abides in the state free of deliberation (nirvicara). 
(199-200) 
niyatagrahasamsthanavarjito ‘kramamirtiman | 
sarvasamhdaraniratah khandacakrakramah parah W 201 I 


The very form of the changeless (akrama), devoid of the configurations of 
conditioned perceptions, intent on the withdrawal of all things — such is the 
supreme sequence of the Broken Wheel (khandacakrakrama). (201) 


ekadaSavidhastiksnah sarityaktà (-kta) kalanávalih | 
yuktayuktadasatito nityoditasvadhamagah (-ditaravadhamagah) || 202. Il 
pakārādihakārantā varnah (varnà) ksakarasamyutah | 


vyaktavyaktakrameneyam kalpanà prathità tu sā | 

tadbhaksanaparah (-bhaksanah-) prokto bhavabhavatamojjhitah W 204 || 
nirupüdhimahübodharasmyullasamayodayah (-cayo-) | 

etad (sa) evocyate sadbhih samharakhyo 'vyayakramah M 205 || 


Powerful (fiksna) in eleven ways and free of the process of manifestation 
(kalanávali), beyond the plane of good (yukta) and evil (ayukta), established in its 
own ever-active abode: this is said by the wise to be the eternal process known as 
Dissolution (sarnhára). It is the arising (udaya of the process) consisting of the 
outpouring of the rays of the great, unconditioned consciousness that is said to be 
free of the darkness of being and nonbeing. It is intent on consuming thought that, 
perceived through the sequence of the manifest and unmanifest, abides at all times 
within the eleven energies of the letters beginning with PA and ending with HA 
(i.e., PA, PHA, BA, BHA, MA, YA, RA, LA, VA and HA) along with KSA. (202- 
205) 


grahyagrahakavispharo dasadhà yo vyavasthitah | 
pratyavrttisvabhavaikariipo nàdodayànvitah | 206 ll 
itthamekàdasavidhah sarnvidullasavistarah | 
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tasyaiva bhedavibhavagrasanaya samutthitah || 207 I 


The ten-fold expansion of subject and object, along with the arising of the 
resonance (náda of consciousness) which is one in nature with (the process of) 
reversal (pratyavrtti), in this way constitutes the eleven-fold expanse of the 
outpouring of consciousness, manifest to consume the energy of its own duality 
(bheda). (206-207) 


mahabhaksddiripinyo nisità diptayogagah (-mah) | 
yas tà eveha samhare (-ra) sahasá bhànti nityasah | 208 I| 


Here, in the state of withdrawal, the mighty energies, Mahabhaksa and the 
rest are in a state of energized union (diptayogaga) and shine perpetually with 
immense force (sahasá). (208) 


daSendriyasamaridho ‘hamkaro (-rüdhe-) madadarpitah | 
evam ekàdasavidho bhati yo bhedavisrutah | 209 |l 


The ego, haughty with inebriation, seated on the ten senses and well- 
versed in the ways of duality and of eleven kinds, shines in this way. (209) 


tat samharaya satatam kalasamkarsani citih | 
tasyamSuraSsmivispharaih (tatsamksu-) prodità kramatah sada W 210 Il 


The power of consciousness (citi), that is, Kalasarnkarsani (the One who 
Withdraws Time into herself), arises constantly and progressively (kramatah) by 
the expansions of the rays of that (the ego's eleven) aspects in order to withdraw it. 
Q10) 


ayam samharacakrasya guruvaktrakramoditah | 
sampradàyah parah ko ‘pi saksat prakatito mayà ll 211 || 


I have (thus) directly revealed this, the supreme and inscrutable (ko'pi) 
tradition, born of the lineage of the Master's Mouth, concerning the Wheel of 
Withdrawal. (211) 


The Sequence of the Inexplicable 


svam svar visayam àhrtya pratyàvrttikramágatah | 
ciccamatkarabharito dvadasaksisvaro ganah || 212 Il 


The group of twelve vowels, associated with the senses, full of the wonder 
of consciousness, enters the process of reversal (pratyàvrttikrama), once having 
withdrawn back from their respective objects. (212) 


yas tar samhrtya sahasà prasanta diptayogagah (-yogamah) | 
nistarangamahavyomaripinyas turyacakragah || 213 Il 
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Once having withdrawn that (group of twelve) through the force of 
consciousness (sahasá), (they become) tranquil and, in a state of energized union 
(diptayogaga), reside in the Wheel of the Fourth State, in the form of the vast, 
waveless sky of consciousness. (213) 


aprameyaniraupamyasamarasyaikavigraháh | 
nirüpükhyamahàgrasadhamasthà bhanti nityasah | 214 || 


They (thus) shine perpetually in the abode of the great and inexplicable 
dissolution (mahāgrāsa), their one form incomparable and objectless oneness 
(s@marasya). (214) 


akürádivisargàntà ye sandhasvaravarjitah | 

tesàm evāśu yugapad vyaktàvyaktasvarüpatà | 215 || 
samhartum (samhatum) udità devyo nirahamkaravigrahah | 
nirvikalpamahávyomadiptayo vigatasrayah || 216 Il 


The goddesses, their form egolessness (nirahamkdra), free of (outer) 
support, energized by the great sky of consciousness free of thought constructs, 
arise to withdraw simultaneously and in an instant (au), the manifest and 
unmanifest nature of these, (the twelve vowels) beginning with A and ending with 
Emission, free of (the four) neuter (letters). (215-216) 
parādyā sā udety (parádyunmorütity) eva sphuritànandaghürnità (-tàh) | 
yakramaspandalahart (-syanda-) vidyullekhaiva (-kheva) caficalà ll 217 || 


The supreme primordial (goddess) who arises in this way, inebriated by 
the radiant, pulsing bliss (of consciousness) is the wave of the processless 
(akrama) vibration (of consciousness), as fleeting and fickle as a lightning fl 
(217) 


tasyà udayasamsthdnasamharodrekakalpana | 
trividhà samakülena prodità kalanojjhita V 218 Il 


Her creative imagination (kalpand) is generated by the intensification of 
the state of withdrawal of the configuration (samsthana) of the arising (udaya of 
the energies of consciousness) and, free of the phenomenal process (of creation and 
destruction — kalana), arises simultaneously three-fold. (218) 


tasya hi (pi) triprakarakhya kalpanà ya samantatah | 
pratyekasah (-$a) svarüpo ‘pi srstyadikramasamjfakah (-ke) | 219 Il 
caturthonmisitam (caturthormisitam) rupam udyogàdivibhedatah | 


? The so-called ‘neuter’ vowels - p R 1 L — are a mix of pure vowel sounds with a touch 
of the semi-vowels R and L. As the vowels symbolize the subjective energies and the 
consonants the objective ones, they symbolize objectivity in the stream of subjective 
cognitive activity represented by the series of vowels. When these are absent, the flow 
of inner consciousness is free of ‘outer support’. 
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This three-fold creative imagination (kalpana) (that takes place) all around 
is of that (dynamic consciousness). The essential nature of each one (of its aspects) 
is called emission and the rest (i.e., persistence and withdrawal). The fourth, 
(fully) expanded form, is divided into (the four moments) of exertion (udyoga) 
(manifestation, destruction and the cessation of time). (219-220ab) 


evar dvisatkasamvittikramo bhati niravrtah V 220 || 
srgtikalyadibhedena prathitaughodadhih (prathitokhadhih) parah | 
nirülambavikasaikamahimà (-vikasaika-) satatoditah V 221 |l 


The supreme ocean of the flux of what has been perceived (prathita) is 
perpetually active and is the one glorious power of the self-sustained (niralamba) 
expansion (of consciousness). ^Unobscured, the twelve-fold sequence of 
consciousness is manifest in this way as Srstikali and the rest. (220cd-221) 


tasyaiva hathasamhdravrttya durdarsamirtiman | 
kramakramobhayottirnarasmipufjatighasmarah (-pufijeti-) || 222 || 
svarüpam kartum udyukto nistarango 'niketanah | 
sparsasparsapadatitariipatvad (-padabhita-) vigatottarah 223 ll 
prasantatiprasntaikamahimavikrtaprabhah (- mahimakrtakaprabhah) | 


(This) network of rays transcends both process and its absence and, 
extremely voracious, its form is terrible to behold. Abodeless and waveless, it is 
beyond the plane of contact (with phenomena) and its absence (sparsasparsa), and 
so there is nothing higher. This, the undistorted light of the one glorious energy of 
the most tranquil (consciousness), abides intent upon fashioning (in this way) its 
own nature by its activity of (sudden and) violent (hatha) withdrawal (of all things 
into itself), (222-224ab) 
ittham samhürasamhürarasmyoghah parikirtitah | 224 || 
evam dhàmádibhedena trividhah prakatikrtah | 
devikakramasadbhavo ‘py alarngrasaikaghasmarah | 225 || 


Such is said to be the flux of the rays of the destruction of destruction 
(samhdrasamhara), revealed as three-fold in terms of (the sequence of) abodes, 
(letters and consciousness); it is the one consuming fire (of consciousness) of the 
assimilation of all things (alarigrüsa) and the essence of the Sequence of 
Goddesses (devikakrama). (224cd-225) 


Gsam dvisatkadevinarh vamanagrasatatparam (-grasatat -) | 
devim trayodasim vande tadatmyapratipattaye || 226 || 


I praise the thirteenth goddess, who is intent on emitting and devouring 
these, the twelve goddesses, that I may attain oneness (with her). (226) 


mahabhairavanamadibhairavam tritayam sada | 
pratyekasargariipadi caturdhà samvyavasthitam || 227 Wl 
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Each triad of Bhairavas, namely, Mahabhairava and the rest, abides four- 
fold at all times in the form of creation (persistence, destruction and the 
inexplicable). (227) 


ittham ugrasvarüpo ‘yarn bhairavesakramah parah | 
vibhati dvàdasatmaikasvabhàvah kálavarjitah | 228 ll 


In this way this supreme and terrible sequence of Lord Bhairava manifests 
devoid of time as the one innate nature of the twelve-fold reality. (228) 


The Goddess 


tasyaiva satatam devi hathat kavalanodità | 

yatas tasmát samükhyátà devi namnopacaratah | 229 || 
vastutah svasti naivásyà nàmarüpaprakalpanà | 
mahdasamhdaracakresyah sarvottirnasvariipatah V 230 |l 


The goddess is perpetually intent on devouring him with violent force 
(hathat). Thus, she id to be the goddess (only) in a secondary sense. In fact, it 
is wrong to conceive of her as having either name or form, for the mistress of the 
great Wheel of Withdrawal transcends all things. (229-230) 


cidánandaparispandavibhavah pithatam gatah | 
yasmat (yasyá) seheti satata gocaratvam samantatah V 231 Il 


The glorious power of the pulse (parispanda) of the bliss of consciousness 
has become the sacred seat (of cosmic manifestation), and so the (goddess) comes 
here, everywhere, and at all times, within the purview of the senses. (231) 


avibhinnasvarüpatvàd vàmesvaryà nirakrte | 

tatprasddavasat (taprasáda(? )vasàt) samyà vrndantanama visphutar | 232 || 
When, due to (her one) undivided nature, Vāmeśvarī has dissolved away 

(nirakrta), she, by virtue of that, is equal (samyd in every state and aspect) and is 

clearly manifest as the cessation of the Aggregate (vrnda of energies). (232) 


mahájfiánamahàyogakaranádikramair api | 
na tu gocaratàm eti deviyam sarvagà satt || 233 || 


This goddess, present everywhere, is never perceivable, even by means of 
the processes that generate the Great Knowledge, the Great Union and the rest. 
(233) 


guruprasadenavista ( -prasádatas citram) kecit tanmayadharminah | 
bhavanti vyomavrttyaikasvabhava nàtra sarisayah V 234 |l 


Certain (yogis), penetrated by the teacher's grace and endowed with that 
same nature, are one with the (universal) activity of the Void (of consciousness). 
There is no doubt about it! (234) 
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bhàüvasvabhàvarüpeha srstyadinam virajate | 
nisthà tadyugmavispharavarjitapi samantatah | 235 Il 
nirniketamahàsamviddharmini (nirniketa-) vigatagrahà | 


(The goddess is) here the essential nature of phenomenal existence and the 
ground state (nisthà) of emanation and the rest. Although devoid of the expansion 
of those polarities (yugma), She manifests everywhere free of limitation, her nature 
the great and abodeless consciousness. (235-6ab) 


The Wheel of the Goddess 


itthamn mahanaye bhàti piijakramamahodayah |l 236 Il 

udyogasyaikadese ‘pi devatacakravistarah | 

prasphuraty (-sphuranty) avibhdgena vyomavrttyaikatam (vyomavrntyaikatàn) 
gatah M 237 I 


The great arising of the liturgy of the rite of adoration (püjakrama) 
manifests thus in the Great Teaching (mahdnaya); although just an aspect of the 
exertive force of consciousness (udyoga), the extension of the Wheel of Deities 
manifests undivided, and has become one with the (universal) activity of the 
expanse (of consciousness, vyomavrtti). (236cd-237) 


ittham sadaiva sarvatra devinàm udayah parah | 
nisthito ‘pi satam gamyo niravagrahavigrahah || 238 || 


Although the arising of the deities, supreme and unlimited, 
in this way everywhere and all times, it is attainable (only) by the wise. (238) 


samastotthavyastadehah samastavyastasvarüpabhrt (samastavyasta * rüpa-) | 
vyastüdyas tu samastantah sthito ‘yam devatakramah || 239 |l 


The Sequence of the Deities possesses (both) universal (consciousness 
samasta) and (all) particular (perceptions vyasta). Its body consists of the 
particulars that arise from universal (consciousness) and abides (as all things.) 
beginning with particulars and ending with universal (consciousness). (239) 


tatraivanáratari prodya tridhà pa&icamahodayah | 
bhati divyaughavisphüravibhavàntahsthito ‘vyayah Vl 240 || 


Emerging incessantly there itself, the fifteen-fold Great Arising shines and 
abides as the imperishable (reality) within the glorious power of the expansion of 
the divine flux (of consciousness — divyaugha). (240) 


devicakrodaragato navasamharavistarah | 
samsthito ‘pi niralambamahimakalpanojjhitah | 241 Il 


This is the extension of the nine-fold withdrawal (sarrhāra) that, although 
established in the womb of the Wheel of the Goddess, is free of the creative 
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imagination (kalpana), which is the unsupported (self-sustaining) and glorious 
power (of consciousness). (241) 


The Lord 


ittham pithadhipah (-dhikah) sasvan ($asvan) navacakrodayah parah | 
cakásti bahurüpaikarüpo (vahupustyaika-) nityavikasvarah ll 242 ll 


The Lord of the Sacred Seat, who is the supreme and perpetual arising of 
the nine Wheels, shines, constantly unfolding, as the one nature of the many. (242) 


sa eva desikavaro (-varai) rekhakarmadivarjitah | 
paramandalapithaikasvabhavas tu nirüpitah (-pite) \ 243 Il 
ittham nénarthasamsthanadhamaditritayatmana | 


He indeed is the best of teachers, described thus as the triad of the abodes 
(letters and consciousness), which is the configuration (sarnsthana) of the many 
existing things. (But though) one with the supreme seat of mandala, he is not 
drawn (or fashioned in any other way). (243-244ab) 


Kalr 


nirlaksaprathamonmese (-sa) ürvakotisvarüpint | 244 Il 
cakracakresvarirüpakramenaikaiva (-keva) kālikā | 
vibhaty anàratà samyak nirahamkàradharmini || 245 Il 


The goddess Kalika is the reality which, inscrutable, marks the beginning 
of the first expansion (of consciousness into manifestation). One and devoid of all 
egoity (nirahamkaradharmini), She shines perfectly and at all times by virtue of 
the process (krama) which is the very nature of CakreSvari, the Mistress of the 
Wheel. (244cd-245) 


anayoktadrsa proktam ekarüpavapuh (-puspavapuh) param | 
aravaravavispharam (-ra) mantrapithaman argalam | 246 Il 


The supreme Seat of Mantra (mantrapitha), which is the expansion of the 
Soundless Sound (of consciousness), free of all limitations, whose body is the one 
supreme reality, has been explained from this point of view. (246) 


Conclusion 


ittham vyavartitàpy (-tàp) eyam nànàrthaikatvakalpanà | 
nirniketasvarüpatvàn (-riipatva) nayottirnam (tayo-) vibhavyate | 247 ll 


Although this conception (kalpand) of the oneness of the many is brought 
about in this way, it has no fixed locus (nirniketa), and so is realised as the 
transcendent, beyond the teachings (nayottirna). (247) 


522 APPENDIX H CHAPTER FOUR 


aprameyamahávyomavrttirüpam (apremeya-) anüsrayam | 

devipitham ajar yat tad adhyustakhyam (apustyakhya) niravrtam (naràvrtà) | 
248 II 

* ** * * nihspandasamdhanojjhitavigraham (nispandasandhanojjhitavigraha) | 
sarvatrüvasthitam vande vácátitam andmayam || 249 || 


(This transcendent reality) is the (all-encompassing) activity of the great 
expanse (of consciousness mahdvyomavrtti), which is not an object of perception 
and has no (phenomenal) foundation. Unobscured and unborn, it is the (one) 
Sacred Seat of the Goddess and is called Kundalini (adhyusta). 1 praise that 
omnipresent reality which, free of imperfections and beyond speech, is free of 
(extrinsic) links (and contemplation (saridhána) and inaction (nihispanda) * * *. 
(248-249) 


yady apy ayam mukhamnayayuktya samyak (samyan) nirüpitah | 
akramakramasadbhavasamgrahasyaikanirbharah (amkra(? )makra-) | 250 Il 
tathàpy etat samuttirnam (samuttirnà) vastu vakturn na paryate | 
samayaksatibhirutvat (-tvà) vijfieyam guruvaktratah | 251 Il 


Although this reality, namely, the unitary flux of the totality of the essence 
of the processless process (of the activity of consciousness) has been correctly 
described according to the oral tradition, even then, (I) cannot say everything about 
this transcendental reality for fear of breaking the rule (samaya). One should 
(therefore) learn it (directly) from the master's lips. (250-251) 


vimohád iha kesdrcid vidyoktyabhasavibhramah (-vidhoktyà-) | 
rájate yena (yona) vijiánam na tena (sa) tattvadam (-dàm) sthitam (sthitah) M 
25211 


Due to (their) ignorance (vimoha, they suffer from) the illusion that what 
has been told (to them) appears to be wisdom. It is because of this that (their) 
knowledge appears (to be true but) does not give (access) to reality. (252) 


sáksüd mahanayamayah (mahamayamayam) praküsah prakatikrtah | 
so ‘yarn mayárnasirihena saddesikamukhodgatah ll 253 Il 
tam eva paramelapasampradayopabrmhitam (-tah) | 
vibudhàs carvananty uccair jivanmuktyatmasiddhaye V 254 || 

I, Arnasirhha, have directly revealed the Light which is the Great Teaching 
(mahánaya), come from the lips of a true master. That (teaching), augmented by 
the teaching (received) through Supreme Union, is relished by the wise, to attain 
liberation in this very life. (253-254) 


abuddham (avu * (?)) manmatam yena (yana) madvaktrad abudho janah | 
mahdanayam ayam $àstram svavikalpair vikalpayan | 255 || 

garjaty abudhabudhinam punah panasavaksaye (pànàsanaksane) | 

namo ‘stu krtine tasmai sadrstityagine param || 256 || 


The unawakened, that is, the person by whom my teaching, which has not 
been understood by means of (the teachings) from my mouth (or that of a true 
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teacher), conceiving the scripture (sastra) which is the Great Teaching according to 
(his) own notions, proclaims it to those of unawakened intellect . . . (?) Salutations 
to the creator, to the supreme one who, when the wine (he drinks deceitfully) has 
finished, abandons (all things,) including (true) insight and the supreme (reality)! 
(255-256) 


paramapanditakulacáryasri arnasimhaviracitam ($rt * *-) mahanayaprakagam 
(8 * *) samaptam IM 


The Mahdnayaprakasa, written by the most excellent Pandit and 
Kulacarya Arnasirha, is finished. 


Appendix I 
to Chapter Four 


The Twelve Kàlis and the Cycle of the Inexplicable 
according to Chapter Nine of the Trivandrum Mahdnayaprakasa 


yat sargasthitisamhrtikramamayais cakrair upárüpitam (> upariisitam) 
na (*) svasmac cyavate manag api padād viSrantilabhatmikat | 
avisyatha tad akramakramakalottirnapratham sámpratar 

tat sahkrümam anakhyacakram ucitair yuktikramair drsyate | 1 1l 


Seemingly strewn with the cycles (cakra) of the processions of creation, 
persistence and withdrawal, (but even so,) not falling even slightly from its own 
plane, which is the attainment of rest. Having entered into that transcendental 
extension (pratha) which is the energy of that processless process 
(akramakrama), it is now the transmission (sarkráma) (of realisation) which is 
the cycle of the Inexplicable (anakAyacakra), perceived by the appropriate 
processes of contemplation (yuktikrama). (1) 


ittham gurvātmadevānāń kathanüdikam ātmanā | 
lolibhavasthitam nityam sarvanubhavabhümisu | 2 M 
abhede ‘pi (-do ‘pi) kilodrekd etesam bheda isyate | 
tam ásrityànurüpena prameyam pratipádyate \\ 3 Il 


In this way, the (Teacher's) Speech (kathana), (that transmits 
realisation) (inner worship — püjana and transmission of the state of realisation — 
sankrümanam) '* of the Guru, Self and Deity, abides as oneself in dynamic 
union (lolibháva) constantly on all the planes of experience. (2). But although 
(one and) undivided, due the relative predominance of one or the other, they are 
considered to be different. The object of knowledge is grasped in accord with 
(the one with which it is) associated (2-3). 


prayo hi maithune madye mamse ca paridrsyate | 
ásaktih sarvajantünüm viSesat kasyacit kvacit \\ 4 Il 
yadi tattyágasamrambhah piirvam tesam vidhiyate | 
upadeso na sa manag api citte prarohati W 5 Il 
janmantaraSatabhyasta visayesu matir nrnàm | 
jaradgauriva sasyebhyah sā hi duhkhena varyate | 6 I 
iti samvadatas tesam paritydgo hi duskarah | 
abhyasüyanti te yasmád upadesakaraya ca M 7 |l 
yathasthitopabhogatmapiirvam yat tüpadisyate | 
tatradhiriidhir lokasya $raddhüpürvari prajayate \l 8 I| 


Everybody is generally seen to be attached to sex, wine and meat; some 
in particular are more so in some places (than others). If the teaching imparted 


1183 Concerning these three ways the teacher and deity bring about realisation, see notes 
to TÀv ad 2/2. 
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to them requires that they first give up these things, it does not develop even 
slightly in their minds. The mind (mati) of people, that for hundreds of births 
has been in the habit (of enjoying) sense objects, is hard to control, just as it is 
hard to prevent an old cow (when given the chance) from grazing on (a 
farmer’s) crops. As this example (suggests), it is hard for (people) to renounce 
them. Even so, they are in need of instruction. The teaching that is based on the 
enjoyment (of these things) as they are is believed by people who are given 
there (to these things). (4-8) 


prathaikarüpübhavac (> -rüpabhàüvàc) ca nirhviyante (> nirvahyate) tatah 
katham | 

prathayà bhavaparyantam riipam tad bhidyate katham \\9 ll 

bhedas ced kalpyate tarhi kalpaneyam na satyabhith | 

sphuranád eva vai tegàrn glanari nàpi tüttvikam W 10 |l 

tac ca kalpair asankhyeyair bahuduskaracaryayà | 

na casti sphuranabhavo (sphura *-) hy anyasyanupalambhatah V 11 |l 
abhàvamátrar nasty eva syàc cet tad bhati sarvadà | 

Tasmát tattvam atattvam và na bhavena vinà bhavet | 12 |l 

svasamràjyavasád bhanam satattvatattvayoh samam | 


If that is explained (to be so) because cognitive consciousness (pratha) 
has a single (uniform) nature, then how can the form of perception. be 
differentiated (from the initial phase of perception) right up to (the perception 
of) phenomena (bhava)? (9) 

If relative distinction (bheda) (between phases of perception and their 
contents etc. is considered to be just) conceived (kalpyate), then this notion 
(kalpanā) is not true (and real). (But if you say division is) solely due to their 
effulgent (manifestation as such) (sphurana), then the faling away (of 
distinctions) (gálana) would also not be real. (10) 

And that (falling away could not be brought about, even) with 
innumerable thoughts (kalpa) and much action that is difficult to do. Nor (can 
we say that consciousness does not possesses this dynamic) effulgence, for one 
does not perceive that anything else possesses it. (11) 

Nor is there just non-existence (abhüvamátra). For if there were, it 
would always be manifest. Therefore, be it reality (fattva) or its absence 
(atattva), it would not be possible without phenomenal being (bhava). (12) 

Manifestation (bhdna lit. ‘shining’) is dominated (vasa) by the empire 
of one's own (consciousness), and so is the same for both what truly exists 
(tattva) and what does not (atattva). (9-13ab) 


hànopádanakalanatantre tv ittharh samarthand I| 13 Wl 
yathasthitasya tasyatah svarüpam upapadyate | 
etatparijfianamayi jtvanmuktir nigadyate || 14 lI 


Thus, the dependence (everyone experiences) on the ongoing 
differentiation (kalana) between giving up (some things and) adopting (others) 
is explained in this way, so that the nature of its existence is logically possible in 
such a way that a thorough knowledge of it constitutes liberation in this life 
Givanmukti). (13cd-14) 
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ekam svarüparüpam hi meyamanapramatrtah | 
sargavatarasamharamayair àkramya vartate | 15 ll 
svasvarüpánugunyena pratyekam kalandvaSat | 
srstisthityadibhir bhedais caturdhà api tah sthitah || 16 Il 
kalagrasantam udayàc caturdhà vihito hi yah | 

tasya visrüntir ekaiva tato devyas trayodasa (devyatra-) ll 17 W 
anakhyacakrapradhanyat (anyà-) püjaniyatayà sthitah | 
tasam antyà svavisrantir mahàvilayabhüh para | 18 ll 

(p. 50) sargavatarasamharah kramatmano vyavasthitah | 
anakhyam akramam api kramátmaiva tadāśrayāt | 19 || 


The nature of the essential nature (svarüparüpa) (of consciousness) is 
one. It abides having crossed over from the object, (the activity of the senses 
that are) the means of knowledge and the perceiver, consisting of the creation 
(sarga) (of outer objectivity), (its) persistence (avatüra) and withdrawal 
(samhdra). (15). 

Again, each one according to its nature also abides four-fold, due to the 
relative distinctions between creation, persistence (withdrawal and the 
inexplicable generated) by the process of differentiation (kaland), which is 
(analogously) considered to be four-fold, (beginning with) ‘emergence’ (udaya) 
and ending with the Devouring of Time (kālagrāsa). (Thus, three times four 
makes twelve phases). The state of repose of that (consciousness) is one, and so 
the goddesses are thirteen.' ^ (16-17). 

They are the objects of worship because the Cycle of the Inexplicable 
(anükhyacakra) (to which they belong) is the main one. Their final state of rest 
within themselves is supreme, and is the Great Dissolution (mahdavilaya). (18) 

Creation (sarga), pe ence (avatára) and withdrawal (samhüra) are 
processes; although the Inexplicable is not a process (akrama), in relation to 
them (tadasraya), it is itself the nature of the Krama (kramātmā). (18-19). 


akramatmaparamarsat kramárüsanarüpinah (> kramaruhana-) | 
kalasya sahasdgrasasankramdd ittham isyate (gra *-) ll 20 II 
yasmin yasmin hi visaye samkràmanti maricayah | 

tatra tatra hy anāyāsād anakhyasphuranam sthitam \\ 21 || 


Time, which by its very nature is differentiated by succession, is 
considered to be such (that is, the Inexplicable) by the transition (sarikrama) 
(into consciousness) brought about by (its sudden) forceful (sahasa) 
assimilation. The flash of Anàkhya is effortlessly present in whatever object of 
sense the rays (of pure consciousness) penetrate (sarnkramanti) (20-21). 


udyoge nāvabhāsaś cet katharn saktasya sambhave (> —vet) | 
acarvito ‘vabhasah syàt tad amrstatayá katham || 22 || 
tatsargasthitisamhdrariipe yo yah kramah sthitah | 


1% The four phases of the cycle of cognitive consciousness, the Inexplicable, are 1) 
udaya (Emergence), 2) avabhüsa (Manifestation), 3) carvana (Relish), 4) kalagrása 
(Devouring of Time). These four are described together in 31-32ab, Relish in 26. 
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tatra tatrakramatvena anükhyarn prathamam sthitam | 23 ll 
atrantare ‘pi visrantih kramakramapadojjhita | 
kalopüdher anakramya nàntariyatayà sthità || 24 || 


If no manifestation (avabhdsa) (were to take place) when 
(consciousness) exerts (itself, for that to happen.) how could that which adheres 
(sakta) (to it) arise? Manifestation would not be relished (and analysed) 
(carvita). (So) how could its state be that of reflective awareness? (22) 

Anakhya abides first (of all) as non-successive (akramatvena) 
(consciousness), whatever be the process within the creation, persistence and 
destruction of that (manifestation) (23). 

The repose which is free of the planes of process (krama) and its 
absence (akrama) here within (and between them), unaffected by the limiting 
adjunct of time, does not abide as something separate from them (antartyatayà). 
(24) 


no ced bhàvantare samvit prasaret katham anyathd | 
tadritpamatravastambhat paricchinnütmarüpatah \ 25 ll 
nile tavat sthitarn bhanam bhanam ca kila (tila) carvane | 
akramena sthitar no cen nilasarivin na sidhyati ll 26 || 
Gdau nilam tato bhanam tatas ca yadi carvanam | 
anyonyaparihárena nilasamvin na tad bhavet | 27 |i 


If that were not so, in what other way could consciousness extend 
within phenomena? For it would be blocked within (a particular) form alone and 
be (fundamentally) conditioned (paricchinna) by nature. (25) 

(The light of consciousness which is) manifestation (bhàna) abides in 
this way (tavat) within ‘blue’ and manifestation within the relish (carvana) (of 
it). If it were (also) not to persist devoid of succession (akramena), a perception 
of (even the colour) blue would not be possible (na siddhyati). (26) 

If, (in the course of perception of the colour blue.) blue initially, then 
(its) manifestation (bhdna), and then (its) relish (carvana) (were to take place, 
with each phase) mutually exclusive from one another, the perception of blue 
(nilasamvid) would not be possible (27). 


kālakramātmā kathitah kramas canyonyavarjanat | 

naivam kācit pratitih sydd vividhamsabhabhedatah \\ 28 || 

tan niramsavidàm bhogamayanakhyanubhavatah | 
sarvanubhavasamsiddhau lokayatra pratisthita || 29 || 
amukhàd bhāsamānaś ca kramo yo ‘yam vyavasthitah | 
yathanubhavam etasya bhede ‘nakhyari sphutarn sthitam V 30 ll 


(That) is said to be a temporal process and succession, due to the mutual 
exclusion (of the phases through which it passes). (However,) in this way, there 
would not be any perception (pratiti) at all, for it would be divided into the 
manifestation of (many) varied parts. (28) 

The daily life of those who know that (one consciousness), devoid of 
parts, is established (pratisthita) when all the ascertainment (anubhava) brought 


528 APPENDIX I CHAPTER FOUR 


about by the direct experience of the Inexplicable (andkhya), consisting of 
worldly experience (bhoga), is completely accomplished (sarisiddhi). (29) 

This (cognitive) process manifesting from any particular thing (@mukha) 
is deployed in accord with the ascertainment of its (nature). (In this way,) the 
Inexplicable (anakhya) clearly abides within its division (bheda) (into subject, 
object and means of knowledge, undergoing the four-fold process). (30) 


tatra meyasvarüpasya caturdhà bhedasambhavah | 

üdàv akalitollàsas tatsambhogas tatah param | 31 Il 

tato ‘pi carvanam tatra virámas tadanantaram | 

evam mánasvarüpe ‘pi caturdha bhedasambhavah || 32 ll 
svaucityena parijfieyo mátrrüpe tathaiva ca | 

atra sarvatra visrantir ekaiva nirupádhikà | 33 || 

ásám dvàdasadevinàri paramarsabalat sphutam | 
vikalpavasanasiinyam nirvikalpam pravartate || 34 || 

ye tu yosidvyasaninas tanmukhenaiva te kramat | 
kálagràsapade samyak pravisanti nirásraye | 35 Il 


There, the divisions pertaining to objectivity (meyasvariipa) arise four- 
fold. First comes an undifferentiated outpouring (of consciousness) 
(akalitollasa). After that comes its enjoyment (sambhoga). Then also (its) relish 
(carvana), and after that, repose (viráma) there. (31-32ab) 

In the same way, the divisions pertaining to the means of knowledge 
(manasvariipa) arise four-fold. One should know (that it takes place) 
analogously within subjectivity (mātrrūpa) in accord with (its nature). Here in 
all cases, repose (visrànti) is one and devoid of limiting adjuncts. (32cd-33) 

(Consciousness, devoid of discursive representation. (nirvikalpa), 
clearly arises free of (even) the latent traces of thought constructs (vikalpa) by 
the power of reflection (paramarsabala) on these twelve goddesses, (34) 

By means of that, those who are addicted to women progressively 
(kramāt) enter properly into the plane within which time is consumed (into 
consciousness) and is free of (outer objective) support. (35) 


kecid dar$anamátrena tathangasparsanát pare | 
dvindriyotpattitas cānye visramyanti nirasraye || 36 ll 
ittham yosidvyasaninam tisro ‘nubhavabhiimikah | 
drsyante kàlavilaye visrantir nirupadhikà \\ 37 Il 
srstyasrstyüdibhedena (srsti-) catasro 'nakhyadevatàh | 
prameyabhümim àsritya kdlagrasaparah sthitah V 38 M 


Some rest within (pure consciousness) devoid of the support (of 
objectivity) by just seeing (a woman), others in the same way by touching (her) 
limbs, and in the case of others, it is brought about by the two senses. (36) 

In this way, those addicted to women perceive three planes of 
realisation (anubhava), and when time dissolves away, (they experience) 
unconditioned rest. (37) 

As the division into the creation of creation (the persistence of creation) 
and so on, the Anakhya deities are four who, having taken up (their place on) 
the plane of objectivity, abide intent on consuming time (kdlagrdasa). (38) 
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kseparthasya kaler dhator anvarthanugamat sphutam | 

kalisabdas catasrnàrn devinam vacakah sthitah || 39 I 

ksepo bahirmukhecchatmayositsambhogajanmani | 

pravrttes tastamyddivasat (> táratamyadi-) kalagrasah (-mayah) sthitah V 40 || 


The word ‘Kali’ denotes the four Goddesses clearly, in accord with the 
meaning of the root kal in the sense of ‘casting forth’ (ksepa). (39) 

Casting forth into incipient (janman) sexual enjoyment with a woman 
who is (the very) nature of extroverted desire which, by its progressively 
(developing) engagement, is the devouring of time (kalagrása). (40) 


evari madyavyasanino ye kecij jantavah sthitah | 

tesam tadásrayenaiva kalagraso 'bhidhtyate | 41 Il 

tasydpi darsanasparsapánayogavatah (-tà) sphutam | 
udrekütkarsato (> udrekot-) drstah kalagrasasya sambhavah W 42 Wl 
praviste ‘ntah stdhurase (-sarn) bhedanirharanatmake | 

sthairyam eti camatkàro vinà visayasangatim || 43 || 
pratibimbamahübhogamadhyabhümivikàsatah | 

pramünabhümim āśritya catasrah kalikah sthitah \\ 44 ll 
Sabdasankhyanavrttes ca kaler dhatoh kilarthatah | 
sthitisrstyadibhedena caturdhà külikodayah I 45 II 


Similarly, some people are addicted to wine. (Now) will be taught how 
they consume time (kálagrása) by taking that as their support. (41) 

Time is clearly seen to be consumed for one who is (engaged in) the 
Yoga of seeing, touching and drinking (wine), by virtue of the excellence of (its) 
superabundant intensity (udreka). (42) 

Once having entered within (the essentially conscious nature,) the rum 
that eliminates duality, (the yogic) state of wonder (camatkára), becomes firm 
without (needing to) associate with (outer) objects, (for it happens just) by the 
expansion of the Middle Plane (consciousness) of the Great Enjoyment of the 
reflection? (of the Goddess within it). (43-44ab) 

Once having entered the plane of the means of knowledge (pramàna) 
(i.e. the senses and mind), there are four Kalikas. In accord with the meaning of 
the root kal, in the sense of the activity of ‘resounding’ (fabda) and 
‘enumeration’ (sankhdyana), the Kalikas arise four-fold, divided into the 
emanation of persistence (the persistence of persistence) and so on.''** (44-45) 


evam márisavyasaninàm antarasvadabhiiminam | 
pramatrriipam avisya catasrah kalikah sthitah \\ 46 Il 
gatürthasya (> gatyà-) kaler dhator arthasyanugamadimah | 
darsanaspar$asambhogaviramodrekatà matāh || 47 || 
samhdarasrstyadimayas caturdhayam kramah sthitah | 
strimadyamamsabhogesu camatkaranuvrttitah \\ 48 |l 


!5 The twelve Kalis are all reflections (pratibimba) of the thirteenth Kali, which is the 
original image (bimba) in the centre. 
"8° Cf. TA 4/173cd-175. This analysis indicates that the author had seen the Tantraloka. 
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kalagraso vyasaninam karicit kalam sphutam sthitah (-tam) | 
etatparikaras tv anyo bhavavargo vyavasthitah V 49 || 
yuktyünayaiva tatrapi kàlagrásamayi sthitih | 
anenaivásayenaiva parabrahmopalabdhaye | 50 || 


In the same way, (another) four Kalikas (are activated,) once having 
entered the subjectivity of those who are addicted to meat and are on the plane 
of inner taste (Gsvada). (46) 

In accord with the sense of the root ‘kal’ as ‘activity’ (gati), there are 
considered to be (four) states of intensity (udrekata) (occasioned by) the sight 
(darsana), touch (sparsa), and enjoyment (saribhoga) (of meat, along with) the 
cessation (viráma) (in which one rests satisfied once it has been consumed). (47) 

This sequence is four-fold, as the emanation of withdrawal (persistence 
of withdrawal) and so on, in accord with the wonder (experienced when) 
enjoying (making love to) a woman, (drinking) wine, and (eating) meat. (48) 

(The state in which) time is consumed that those who are addicted (to 
these things experience) continues for some time in a clearly apparent way, and 
the other states of being (bhava) abide in attendance to it. (49) 

By this very same practice (yukti), the state (sthiti) in which time is 
consumed (kalagrása) obtains there also, and by this same intention (asaya), 
(serves) to realise the supreme Brahman. (50) 


lalanàmadhumàmsáni püjy ini visesatah | 

tad ittham sarvabhavünam sarvànubhavabhümigu | 51 Il 

(p. 53) mahàrthadrstyà sugamah kālagrāso ‘py ayatnatah | 
samyagvastuvicdrena (samyaga-) bhāvānām asvabhavatah (> svasva-) || 52 II 
labdhabodhodayünandam (-bodho *-) vande samsthanam àtmanah | 

iti siddhamukhàmnáàyayuktyà naivasti vastutah | 53 Il 

vastusvabhavo yatrayam külah syat kalandtmakah | 

svavispharamayam (> svavisphara-) sarvam idam samsthanam ātmanah l6 54 Il 
iti bodhodayanandat kah kalo grasyate hi yah | 

tadgràsasamrambhaparà yas ca dvàdasa kalikah | 55 Wl 


(This can be done) in particular with the most excellent objects of 
worship, that is, a female partner (/aland), wine and meat, and in the same way 
with all phenomena on all planes of experience. (51) 

According to the Mahartha view, time is easily and effortlessly 
consumed (kdlagrasa) by correctly reflecting on the nature of reality 
(vastuvicára) as the essential nature of phenomena. (52) 

‘I praise the ground (saristhüna) of the Self, which is the bliss of the 
dawning of awakened consciousness attained' — according to this teaching 
(transmitted through) the oral tradition of the Siddhas (siddhamukhamndaya), in 
actual fact, time does not differentiate the essential nature of an entity. (53) 

(In reality,) all this ground of the Self is the expansion of one's own 
nature (svavisphàra). Thus, what is (the nature of) the time consumed by the 
bliss of the dawning of awakened consciousness, that the twelve Kalikas are 
engaged in the act of (its) assimilation? (55) 


ittham vicaryamananam na kificid iti niscayàt | 
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ekaiva cidacidbhogabhoganirbhogalaksanà (cidacidbhogà-) | 56 II 
visrantih parama devi kalopadhivivarjita | 

savikalpávikalpánàrn sarvasa (> sarvesdrn) sarnvidalayah V 57 M 
kramakramapadottirnd (kramat-) tadabhogatmikapi ya | 

acalà spandarahità sarvaspandopabhogini | 58 ll 


Reflecting upon them in this way, (one realises that time) is nothing at 
all. Thus, as this is the ascertained teaching (iti niscayat), there (can) only be 
just one state of rest (visrünti), which is (both) consciousness and its absence, 
worldly experience (bhoga) and its absence, as well as (transcendence) devoid 
of (all worldly) experience (nirbhoga). (And that state of rest) is the supreme 
Goddess, who is devoid of the limiting adjunct of time and is the abode which is 
consciousness (sarhvidālaya) of all (perceptions), be they accompanied by 
thought constructs or without. Beyond the planes of process and its absence, 
although she is also its blissful expanse (abhoga), (She is) immobile, without 
pulsation (spanda), and (yet) enjoys all the pulsations (of universal 
consciousness). (56-58) 


pratyaksabhütà sarvasyapy adyàpi vividhair mukhaih | 
tathà püjanasankrümair upayair upalaksità | 59 | 

sami dvádasadevinüm svarüpavilayàvanih | 

trayodasiti ya devi kathyate hy upacáratah V 60 || 
upádeyatayà saiva paropásyatayà sthità | 

trayodasinàm devinàri svaucityárthünusáratah | 
abhidhünàni (-nni) vartante hrdayangamayuktitah | 61 Il 
etasam abhidhünena ya mantraksaramalikah | 
kalikakramadrstatvad upacárena tah sthitah \\ 62 ll 


She is the direct perception (pratyaksabhiita) of everything (taking 
place) now also through many kinds of channels (mukha). She is experienced 
(upalaksita) in this way through the (many) means (to realisation), which are 
(forms of) worship (püjana), and transference (sankrama) (of enlightened 
consciousness), (59) 

The ground of the merger of these twelve goddesses into their own 
essential nature is said, in a manner of speaking, to be the thirteenth goddess. 
She alone is to be realised (upādeya) and is the supreme object of worship. (60- 
61ab) 

The names of the thirteen goddesses are in consonance with their own 
corresponding (nature, which is their) meaning (artha), (and are such) so that 
they may be taken to heart. (61) 

They abide in a secondary sense as the garlands of the syllables of the 
Mantras (formed) by naming them, because (they) are perceived as the 
procession (krama) of Kalikas (rather than phases of perception). (62) 


p. 54) melápadarsane (melàva-) hy atra pratyaksajfinagocare | 
katham mantrasya sadbhavah sa pratyakso ‘pi và katham | 63 ll 
avarnardjapratyaksah kayanubhavabhümikah | 
paficapindátmako ‘pi syat süksmapratyaksadarsinah V 64 II 
nànyàni mantravarnàni pratyaksüniva sarvathà | 
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upacarena tadvrtti (> -vrttih) kalikakramagocarà | 65 Il 


(One may ask at this point,) what is the essential nature of Mantra here, 
according to the teaching concerning the union (of Siddhas and Yoginis) 
(melapadarsana)? Or (one may ask), how is it directly apparent (to the senses)? 
The direct perception of the letter A, who is the king (of all the phonemes,) is on 
the plane of corporeal experience, and so too of the Five-Lettered (Syllable) 
(KHPHREM) (paricapinda), of those who perceive by means of a subtle, direct 
perception, No other letters of Mantra are as directly perceived in all respects (as 
these are). It is metaphorically (said) that their functional state (vrtti) is in the 
field of the procession (krama) of the Kalikas. (63-65) 


ndavedhasamksayat | 

ávirahità visrantir jayate para W 66 Il 

ittham utthanavisaye bhàvanubhavabhümisu | 

pratyaksah sarvajantünàr sthito ‘sau (sthito *) püjanakramah I 67 I 
anyair àvarakatvena ye bhavah parivarjii 
tair eva jfianinàm ittham jàjvaliti para citih V 68 ll 


The supreme state of rest, free of all craving, arises by virtue of the 
cessation of the penetration (into individual consciousness) of the latent (traces) 
generated by each thought construct. This liturgy (püjanakrama) is directly 
perceivable to all people in this way on the planes of the experience of 
phenomenal existence (bhdva) within the field (of the activity of the senses 
operating when) risen from (deep contemplation). Devoid of the phenomenal 
states (bhava) that serve as obscuring coverings, brought about by those other 
(kinds of thought constructs), the supreme consciousness of the men of 
knowledge burns intensely. (66-68) 


Appendix J 
to Chapter Four 


Kalasarnkarsini Vidyas 


The following Mantras are drawn from the 
Kalikulapaiicakramakramarcana. The mantras of the thirteen Kalis are also 
found in the Kramasadbhàva, which may well have been their original source. 
The colophons of the Kalikulapaficakramakramürcana tell us that it was 
compilled by Prabodhanatha who was a priest in the well known Pasupatinatha 
temple in Kathmandu in the 12" century. 


Pindanatha Sarnharabija 
khphrem / ma-e-kha-pha-ram 


Nine syllable Vidya 
khphrerh mahacandayogesvari 


Seventeen syllable Vidya (1) 
hrith mahacandayogesvari thr dhr thr phat phat phat phat phat 


Seventeen syllable Vidya (2) 
khphrem pham phith mahacandayogesvari kālakāli hiith phat 


100 syllable Samayavidya 

khphrem phat | mahacande candamukhi candayogesvari phat | candaduhkha- 
vimocani sarvasamayalopavighatani tejovati (tejomayi) amrtamiirte asiddha- 
südhani siddhirddhiprade nàsaya sarvadosan abhimatam me prayaccha sarve 
sarvage arüpe sarvarüpe hritn phat | khphrem phat | hin krom ksarn sarva- 
vidyesvari phat svahd | 


The Thirteen Kalis 


khphreri m phürn phim mahàsrstikàli kalagrasanakàli ambapada namah \\1 || N 


khphrem arn phām phirn mahasthitikali kalagrasanakàli ambüpüda namah W 2. 
NW 


khphrerh àr phàri phirh mahüsarihürakàli kdlagrasanakdli ambüpüda namah 
13 I NW 


khphreri ar phar phith maharaktakali kalagrasanakáli ambüpüda namah 4 ll 
WwW 


Khphrem àr pharn phith mahasukali kalagrasanakali ambapada namah W5 \\ 
SW 
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khphrer ām pharn phirn mahayamakali kalagrasanakàli ambapada namah |l 
6l SW 


khphrern ām phüra phim mahümrtyukáli kalagrasanakali ambapada namah M7 S 


khphreń ām phàr phirh mahabhadrakali kalagrasanakàli ambapada 
namah 8 SE 


khphrem Gin phar phirh mahüparamürkakàli kālagrasanakāli ambapáda 
namah || 9 || SE 


khprem àm pham phirn mahamartandakali kalagrasanakali ambapada namah || 
101 E 


khphrem ar pham phirn mahākālāgnirudrakāli kālagrasanakāli ambāpāda 
namah || 11 Il NE 


khphrem arn pharm phim mahākālakāli kalagrasanakali ambāpāda namah ıl 
12 || Front of NE 


khphrem am pham phim mahaghoracandabhairavikali kaligrasanakali 
ambāpāda namah 13 || Middle 


età raktavarnà dvādaśārapadmasthā nilotpaladalasyamah | 
caturbhujà varatrisiilapadmakadyadharah | rasmirüpà gale 
mundamalopasobhitah\\_ śuşkāh saptakapdlasi 
pimhgordhvakesandgabandhamaulicandrardhabh 
nüpuraviraghantüh kirnkinijalaman ih trinetra 
vyüghracarmanivasanàh |l gaurasa hah M idrgrüpam 
pithaniketanadi sarnharakramaparyantarn devadevinam ca 
bodhavyam |l 


These (Kalis) are red and are located on a lotus of twelve petals. They 
are dark blue (like) the petals of a blue (night lotus). They have four 
arms and bear a wish- bestowing gesture, trident, lotus and a skull bowl. 
They are rays (of the Kali in the centre) and (their) neck is adorned with a 
garland of severed heads. Emaciated, they wear tiaras of seven skulls. Their 
reddish-brown hair is tied up in a knot by snakes and is adorned with a 
half-moon as its crest jewel. Their anklets bear Kaula heroes as their bells and, 
(their body) adorned with a network of little bells, they have three eyes, wear 
tiger skins and are mounted on white corpses. One should know that such is 
the form of the goddesses of the gods (everywhere) beginning with (the 
goddesses) in the locations of the sacred seats right up to (those populating) the 
process of withdrawal. 


dvàdasaiva saricintya madhye bhagavatim krsodarim pinonnatapayodharam 
karnantayatamadavighiirnitadhyanalocanam varadabhayakaram dhyatva 
trayodasamantrena iirdhvasimhananam yastvà devin pijayet 
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Once reflected on the twelve (Kalis), (next visualize) the goddess in the 
center. She is Kr$odari (Narrow Waist). Her breasts are fat and upraised and her 
eyes, extending to her ears, are (immersed) in meditation and rolling with 
inebriation. (Her two hands make) gestures of granting boons and (bestowing) 
fearlessness. Having meditated (on her in this way) and having worshipped (her) 
upper lion face with the thirteenth Mantra, one should worship the goddess. 


SE 


7 Mahamrtyukall S 
sw 


8 Mahabhadrakalt 
6 Mahayamakalt 


9 Mahaparamarkakali 


5 Mahasukalt 


E 
10 Mahamartandakalt 
13 Mahaghoracandabhairavakalt 
4 Maharaktakalr 


11 Mahakalagnirudrakall 
3 Mahasainharakalr 


NW 


12 Mahakalakalt 
2 Mahasthitikalr 


1 Mahasrstikalr 


N 


WwW 


